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INTRODUCTION. 


This Upani^ad, according to Sankara's interpretation, is well-known 
to the English reading public, through the translations of Roer and Max 
Muller, published in the Bibliotheca Indica and Sacred Books of the East 
Series, respectively. Its interpretation,according to Madhva, is, for the first 
time, presented herewith. He follows his well-known system of Cabalistic 
rendering of words where every letter of a word basa significant meaning 
of its own. Madhva was not singular in this. In Medieval India, tho 
Tantrik writers had already given meaning to every letter of tho alphabet, 
and had perfected a scheme of cryptography, in which their mantras 
were written. It is well-known that the TTpanifads taught the Truth about 
the highest absolute Brahman as well as the gradation of Beings, from 
the lowest Jiva in the scale of evolution to the most perfected Logos of 
the system. The gradation of Amandas,given in this Upanigad, as wellas 
in the Taittiriya, shows that it was taken for granted that this hierarchy, 
beginning from man and ending with Supreme Brahman, is a well recog¬ 
nised doctrine of the Indian Brahmav&dins. But, while the (Jpanisads 
had thus a meaning patent to all readers, they were called rahaayam, or 
secret teaching; and the question arises wherein consisted this secret 
teaching. Madhva has tried to explain some of the secrets of the mystic 
sayings of the Upanigads, and has shown that some of the mah&vakyas, 
if taken on their face valne, give one meaning, bnt when they are 
rendered according to the letter value, they give different meanings 
altogether. What can be more clear than the three words, “I 

am He, ”—the sheet-anchor of the doctrine of the Advaitins? But taken 
in the literal senee, this formula, so appropriated by the Advaitins, really 
means that the Hod is the alpha and omega (wandg=s the first and the 
last letter, of the alphabet, and so, though the word ordinarily means 
“I, ” yet mystically it is the name of God, who is the first and the last, 
and in whom is contained the whole universe. We give below, 
for the information of the cnrioue reader, the secret meanings of these 
letters of the Sanskrit alphabet, according to an unpublished work, which 
has recently been printed by that well known Sanskrit scholar, Mah&ma- 
hopftdhy&ya Pandit Adityar&ma BhattichArya, M.A. This is a small 
pamphlet of 12 pages, containing some 27 verses and explaining the 
fourteen Siva Sfitras of PApnni. These Sfitras are the following :— 



II 


introduction. 


The first verse says that, at the end of his mystic dance, Lord Siva, 
the king of dancers, struck hisawt (drum) fourteen times, in order to give 
emancipation to Siddhas, like Sanaka and the rest, and thus he revealed 
the Siva Sfitras. [Siva S&tras are auspicious Sfitras.] The 3ST fMn[ shows 
that the secret teaching is not impartible by words, but by musical notes. 

The second verse shows that the anubandhas, at the end of each 
Sfltra, had been taught for the purpose of teaching meanings of srig, verbal 
roots, and for forming praty&h&rns, as done by Panini and others. With 
the third verse begins the real meaning of the letters. We reproduce 
some of the verses in original. 

snfwrfm: I 

fa?SSnflf *Wlf«Tc9 STOfCT II X II 


The letter w represents Brahman pervading every object and with¬ 
out any gunas ( Tsnf <3 ). Taking the help of the intelligent principle 
represented by the letter 5 , he assumes the form of the Creator of the 
world represented by the letter 3 , and thus becomes and is called 

i**n, tsvara. 

wwr**l*f u » n 

The letter si is the foremost of all letters. It is [a symbol of] the 
luminous Supreme Lord Paramesvara. The word sijf is formed by the 
combination of the first letter si and tho final letter g, and thus («nr )■ 
aham, is the name of God, and is also a symbol or Pratyahftra, denoting 
every letter. 

Thus these two verses show that Madhya’s interpretation that 
•if means God, is not unjustified. 

The principal teacher of this (Jpatiisad is Y4jnavalkya, and his 
doctrine of antaryftmin puruja——is well-known. On many 
points this Upanisad agrees with the Chhindogya, such as the description 
of the two paths—devay&na and pitriyana—and the passage of the Soul 
after death, and its rebirth or its Mukti. 

Madhya, again, combats in it the m&yitvAda view, and shows by quo¬ 
tations from the M&dhyamikn books, that the m&y&v&da of Sankara is 
nothing but the Sfinyav&da of the Madhyamik& School, and so the charge 
brought against Sankara that he is a crypto-Buddhist is perhaps 
justifiable. 

At the end Madhva again asserts his divine mission, and he 
reiterates that he is an avat&ra of V&vn, being the third avat&rn of the 
son of God, first being Hanuman, second Bhlrua, and third he himself. 


Allahabad : 
1st February, 1916. 


S. C. VASTJ. 
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BRIHADARANYAKA UPANISAD 

FIRST ADHYlYA. 

First ( Asva ) Brahmanam. 

Peace Chant. 

& ii sqm*w sqf frng fcre ft ii 

wten flTfon aonr^cf* u 

oif Om. tfTjj^ PArnam, full Adaa, that ; the Root-form from which 
all avat&ras descend <Iot'h PArnam, full. Idam, this; the avat&ra- 

form. PArn&t, from the fall, (the Root-form). <10?* PArniam, the fall, 
(the avat&raform). Udachyate, comes out. qafw PArnasya, of the 

full, (the Root-form), gof PArnam, the full, (the avat&ra-form). VII^W 
AdAya, grasping, withdrawing in Himself, uniting, go? PArnam, the full, 
(the Root-form), Eva, alone Avasisyate, remains. 

Om. That (Root-form) is Full, this (avatara-form) is full; 
from the Full, the full emanates. When this full is with drawn in 
that Full, the Full alone remains. 

Mantra I. 1. 1. 

& sfT srcq^q Tm: n 

nrmt RT^r*|ihqR*: qqc** ^T^*q*q^anpqii 

qroq) i f$v: qm? sreFcPC- 

f^r: qsk qqTqq|m- 

qifar jrfiRT q$rqucq*qtR q*it sjsnaTw, 

t%^t: q$f q&n 3?tqqq^ 

%RTR ii 33R qqfaf 
qff^q^ qf|^ql q^aqqfir qwtfft 
ajjqfq qtitqi^q qi«F ll ^ II 
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a word of auspiciousness. 3*1 U§A, Dawn; the goddesa of 
wisdom VA, verily. Medhyaaya, deserving sacrifice which ia 

termed Medha; to whom prayers are offered and sacrifices are made ; of 
the sacred. tWTCf AAvasya, of the horse. The Lord is also called ASva 
because He took this form once He (together with BrahmA also in the 
form of a horse) is present in the body of the sacrificial horse. f*rr: 
Si rah, head; in the head Sftryah, the Sun (god), wgj: Chaksuh, 

the eye.; in the eye. VAtah, the Wind-god gtni! PrAnah, the breath ; 
in the breath. VaiSvAnarah, named VaisvAnara- atftts Agni, fire; 

the Fire-god. uinn^ VyAttam, open mouth ; in the open mouth. 
SaAvatsarah, the year, (BrahmA, the nourisher of his offspring). WOTT 
AtmA, the whole body ; in the whole body. Dyauh, heavens; the God 
of the heavens, gg»j( Prigtham, the back; on the back. 
Antarikgam, the space; the god of space, He is Udaram, 

the belly; in the belly, sfaaft Prithivi, the earth; the Earth-god. qiaref 
PAjasyara, the feet; in the feet. f^T« Dii&h, the four quarters ; the four 
gods presiding in the four directions, North, South, East, and West. 
«mr¥ PArAve, the two sides; in the two sides. MSdatfw: Avantaradifiah, 
the intermediate quarters, the presiding deities of the four intermediate 
quarters, N-E , S-E.,S-W., and N-W Parifiavah, the extremities of 

the bones of the sides, (ribs called or *$»:). Bitava^, the 

seasons; the gods presiding over the seasons, six in number, sfrnfsf 
AngAni, the limbs, in the limbs, the head, the four hoofs and the 
tail, altogether six in number. ?Trar; MasAh, the mouths; the gods of the 
months. Oha, and. wWflRTl; Ardha-mAsAh, half months; the presiding 
deities thereof. ggffsi ParvAiji, joints; in the joints, the principal as well 
as minor joints. «t(taSTft! AhoratrAni, the days and nights, their 
presiding deities, ufagr Prati?tha, the legs; in the legs. qqrarftl 
NakjatrAni, the stars; their presiding deities. Asthini, the bones; 

in the bones. t|*|{ Nablmh, the sky; the presiding deity, of the sky. 
He isfalfo. utanf* MAmsAni, flesh ; in the flesh. fwRITJ SikatAh, sands; 
the presiding deities thereof Uvadhyam, dung ; in the dung. 

f&Wi Sindhavah, the rivers; the presiding deities of the rivers, gqr: 
GudAh, the intestines ; in the intestines. WW ParvatAh, mountains; the 
presiding gods thereof. Yakrit, the liver; in the liver, w Cha , and. 

rftafir: KlomAnah, the lungs, in the lungs, sibwis 0?adhayah, the grain 
plants; their presiding deities. The annual plants. SSWas• Vanas- 
patayah, the large trees (that bear fruit apparently without any blos¬ 
soms) ; the presiding deities of the trees. (fttalf*! LomAni, the hairs of the 
body; in the hairs of the body. 3SR( Udyan, the rising Sun. 
P&rvArdha^, the upper half of the body from the navel upwards. 
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Niralochan, the setting (Sun). srowrc?: JaghanArdhah, the hinder part of 
the body ; the lower part of the body from the navel down wards, containing 
hips, loins, eto. Yat, whatever; the god who. Yidyotate, 

lightens, flashes ; a lightning, aw Tat, that, fawsvt# Vijrimbhate, yawns, 
gapes. Yat, whatever ; the god who. twwnfo Stanayati, roars (as 
thunder). Tat, that. Vidhftnate, shakes the body (or the skin), 

wq Yat, whatever; the god who. ewfa Var?ati, rains, falls as shower ; the 
presiding god of the shower. 33 Tat, that, itffw Mehati, urinates, wn» 
Vak, speech ; the presiding deity thereof- Eva, verily. Asya, 

His; of Hari who is in the sacrificial horse. VAk, sound, neighing. 

1. Usa, (the goddess of knowledge) is verily (in) the head 
of the sacrificial horse, the Sun-god is (in) the eye. The Wind- 
god Vayu is (in) the breath. (The Fire-god named) Vaisvanara 
Agni is (in) the open mouth. (Brahma called) Sarhvatsara (the 
nourisher of his offspring) is (in the) whole body : (on the) back is 
(the god) of the heavens : (the god of) space is (in) the belly. 
The Earth-god is (in) the foot: (the gods of) the four quarters are 
(in) the two sides of that horse : (the gods of) the intermediate 
quarters in the extremities of the bones of the sides. (In) the six 
limbes are the (six) presiding deities of the seasons. The Month- 
gods and the gods of the fortnights are in the joints. (The god 
of) the day and (that of) the night are (in) the legs: (the presiding 
deities of) the stars are (in) the bones. The Sky-god is (in) the 
flesh ; (the presiding deities of) the sands are (in) the dung. (In) 
the intestines are (the gods of) the rivers ; (in) the liver and (in) 
the lungs are (the gods of) the mountains. (The gods of) the 
annual plants as well as (those of) the large trees are (in) the 
hairs (of the body). (In) the upper half of the body is (the god 
that presides over) the rising (Sun). (The god that presides over) 
the setting sun is (in) the lower part (of the body). (The god that 
gives light as) lightning is in the yawning. (The god that 
presides over) the roaring of the clouds is (in) the shaking of the 
skin. The (god that comes down in the form of) shower is (in) 
the urination. (The goddess of) speech is in the voice 
(neighing).—1. 

madhva’s SALUTATION. . , ! 

To Lakfml and Hayagrfva be my salutation. To Hayagrtva 
(attended by Lak$mx),. in the form of 4ri R&ma, the. form in which 
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is always present in the heart of HanumAn. To Hayagrlva (attended by 
Lakgmi) in the form of Sri Krigna, the form in which He is always present 
in the heart of Bhima. To Hayagriva attended by Lakgmt, in the form of 
VedavyAsa, the form in which He is always present in the heart of 
Madhva. 

Vignu do I always adore, Vignu who rules over the PrAiia and 
other VAyus; who is the treasure-house of eternal bliss; who is not 
at all touched by any sort of impurity; who pervades all things in the 
world ; who is the Full (full in all times, full in ell places and full in 
all qualities) ; Vignu who is the Lord of Prakriti, who knows no birth, 
who is not at all like anything that we know. Visnu who is eternal and 
knows no decay ; He who is Omniscient and Omnipotent, Vignu who is 
Himself the source of all sorts of energies, Visnu who is always adored 
by all the Devas, all the Munis, and all the sons of Manu ; Visnu from 
whom proceed the creation and destruction of this world, and all the 
movements and the changes that are going on in it, and Vignu from whom 
comes the eternal bliss to all. 

INTRODUCTION. 

It is thus in the VarAha Purana ;— 

“ In tbe beginning of creation, the four-faced god BrahmA adored 
Vigiju the Lord of Lakgtni (with the verses ef this Upanigad). He recited 
it to S&rya exactly again and Surya recited it to YAjfiavalkya. This 
ITpanigad is called VAjsaneyin because when the Sun recited it to YAjfia- 
valkya, he assumed the form of a horse of the class of VAji. Since 
YAjfiavalkya taught it to Kanva, it is also called Kanvopanigad. ” 

It is thus in the PradhyAna :— 

“ The Lord JanArdana ^Vignu) having assumed the form of a horse 
(a&va) created BrahtnA who also assumed the form of a horse (aSva). Vignu 
Himself is present in the form of a horse within BrabmA, when he assumed 
that form. It has been said in the »§ruti, that the sacrificial horse is the 
representative of both BrahmA and Visiju. It, therefore, may be said 
that the whole world is present in the body of the sacrificial horse, for 
the whole world rests in the different parts of the bodies of both 
BrahmA and Vignu.” 

In the Garuda PurAna it has been said : Uchchaihirava is present in 
the body of the sacrificial horse in which is Kedava, 'he Lord of the whole 
world, and BrahmA is in Uchchaihilrava and Vignu again is in Chatur- 
mukha (BrahmA). 

' Mountains ’ and ‘ sands’,'rivers‘ wells ’ and ‘ tanks ’ ‘ sacrificial 
Offerings,’ * potsherds, ’ and ‘ sacrificial posts’ are all names of DevatAs. 
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It has been mentioned in the Narada Sam hit ft that these are the names of 
Devatfts and these think themselves as separate from the Supreme God. 
These words, mountain etc., are the names of Vignu also, because He 
possesses in superabundance all the qualities which the etymology of 
these words (Parvata, etc.) denotes. 

In phrases like Ufft Sirah [Usft (is) hoad], nftma Brahman (name is 
Brahman. See Chh. Up.) and Tat tvamasi (That thou art. See Chh. Up ), 
and in all other such phrases (where two words stand in a case of apposi¬ 
tion), the nominative is to be explained as Locative. It may everywhe.ro 
also be explained as an Ablative, or a Genitive, or a Dative or an 
Instrumental case also. 

Note.— Thus Usa Sirah “Dawn is the head '', should be translated “Dawn is in the head ’’ 
(Locative case), or Dawn comes out of the head” (Ablative) or “ Dawn belongs to the head ” 
(Gen.), or “ Dawn is for the sake of the head ” (Dative), or “ Dawn is through the head” 
(Instrumental). 

Similarly the famous logion “ tat Ham asi ” does not mean “Thou ait That” but 
should be interpreted as “Thou art m That”, or “Thou art from That ”, or “Thou art of That 
or belongest ruThat”, or “Thou art for the sake of That ”, etc. 

So also other words, like phrases denoting identity, should be 
explained as denoting objects (not identical with the Lord, but as 
existing) in Him. 

These objects (such as the goddess of Dawn, etc.) can never be 
identical with Him, for each has its own separate form always. 

Or they (U§&. etc.) may be taken to imply the names of the different 
parts of the body of the Lord, (and then their primary meaning is to be 
taken) 

Note. —In this way, Usi would mean “ refulgent ” and so on. Thus :“ The Head of 
the sacred asva is refulgent, etc. ” 

It has been thus said in the Brahma-Tarka :—The Prathamft 
Vibhakti stands for all the seven Vibhaktia, and the sense varies accord¬ 
ingly. 

Since Vifiju pervades every part of the horse’s body, therefore, 
whatever is in the body of Vi?iju, may be said to be in the body of the 
sacrificial horse also. 

The phrase Aftvasya Medhyasya (though it could have 

been supplied from the preceding portion) has been repeated (in the 
above Mantra), in order to indicate that the description does not apply 
to any particular horse, at any particular moment of history, but to every 
sacrificial horse. 

. The constant repetitions found in the scriptures are for the purpose 
of indicating the pervasion of the quality repeated in every individual 
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( i . e. to say, it is an universal proposition), or that it has some deeper 
meaning (than is apparent on the surface), or that though the thing may 
not be clear to the reason, yet deeper thinking would make it clear- 

The earth is called the dung of Visnu on account of its hardness. 
The sands form the part of the earth. This is why sands havo been 
called dung in the Mantra. Though the earth has been said to be in 
leg of Vi§nu, and again she is said to be in His dung, there is, howover 
no contradiction in this, for the presiding deities of leg, dung, etc. are 
referred to there, and they have many forms. Moreover, it shows the 
glory of the Lord (that one and the same thing as earth should be in two 
different places). 

The intermediate points are described as the bones and tails of the 
sacrificial horse (Vignu); the directions East and West represent the 
two sides of the horse. 

The head, the four hoofs and the tail are called the six seasons. 
Brahmfi, the presiding deity of the (cosmic) year, pervades the whole 
body of the Sacred Horse. 

The liver and the lungs are the tvo pieces of flesh (on the right 
and the left of the heart) , the presiding deities of mountains are they. 

All rivers are in the intestines. Thus is this ancient Vi$nu all- 
containing. 

Moreover, VighneSa, who is the presiding deity of the firmament, 
dwells always in the flesh of Vi§nu. The son of Vighnesa is the presiding 
deity of the middle space, and is in the belly of the Lord. 

Mantba I. 1. 2. 


^ stt srar mfWTTsrmri: i fift 

Shro ii ^ ii n \ ii 

W [ft ASvam, the horse, of the Horse. JTOTCI Purast&t, the front part. 
IffatTT Mahiinft, called Mahiman ( ). The front and hinder parts 

of the horse to be used in the Sacrifice are called Mahiman (its greatness), 
because these two parts are thrown into the fire at the time of performing 
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homa ( ft*T ). Ahah, the day ; the god who thinks that I am the day. 

Ho is Manmatha ( y ysqjrrqfr Anvaj&yata, was. qt V& verily. 
Tasya, his, its ; of Manmatha ( ) who thinks himself to be the Mahi- 

man (the front part of the horse) and who has been mentioned by the word 
Ahafc ( W?: ). tpj Purve, in the Higher, existing from before the creation; 
therefore without beginning; chief, ygif Samftdre, in the perfect; in Hari 
called Samudra in whom the best of the qualities always prevail or 
because He is the best of (superior to) all. Yonilj, origin ; birth. 

•5* Enam, of this horse. PafichSt, the hinder part yfgyr MahimA, 

called Maliiinan Ratrih, the night; the goddess of night. 

She is Rati (?%:)• AnvajAyata, was. yytf Tasya, her; of the 

presiding god of the Mahiman and the hinder part of the horse 

who is none but Rati (?%:). srq^ Apare, in the lower, inferior, ygif 
Samudre, in the perfect, in the Chaturmukha (^9^3) BrahmA- ihfsf: 
Yonih, the origin, ijift litau, these two. Mahimanau, Mahimans, 

both the front and the hinder parts of the horse ; Manmatha 
and Rati. Sff VA, verily. y?qgBTcT; ASvamabhitah, in the front and 
hinder parts of the horse’s body. yjtgsrjj: Saiiibabhuvatuh, were. 

Hayah, horse called so, a racer, the destroyer of enemies. The Lord 
is called Hayah ( ), because he goes killing the enemies of the gods 

( to kill and HT to go). BliutvA, being or becoming. Dev&n, 

the gods. Avahat, carried, qtsft Vaji, the war horse, the stallion, 

jfqqfa; GandharvAn, the Gandharvas. Some of the Gandharvas are the 
messengers of the gods and therefore always busy in war, while others 
are given to music, dancing, &c. Arva, a fleet horse, a runner. 

Asuran, the Asuras. «MT: AAvah, the horse of swift movement, 
but not so swift as those of the gods, Gandharvas, etc. A quick-goer, a 
swift-mover, ygsqiqf Manusyan, men. Asya, His; of Hari. 

yg^s Samudrah, the Lord Hari called Samudra, or the Perfect. ijq 
Eva, only, certainly. Bandhuh, one who helps, yg^: Samudra^, the 

Lord Hari called Samudra Yonih, cause (of vai iety of classes 

such as Haya, VAji, &c.) 

2. The front part of the horse termed Mahima (glory) was 
(Manmatha, the presiding deity of) the day. His (Manmatha’s) 
origin was (in Hari known as) the Purva Samudra (or the Higher 
Perfect). His hinder part (also called Mahima) was (the goddess 
of) the night (Rati). Her origin was (in the Chaturmukha, the 
four-faced god Brahma) or the Lower Perfect. These two 
Mahimans form the two parts of the horse’s body. He, pervading 
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the form of the horse of the class Haya, carried the Devas. (He), 
pervading the form of the horse of the Vaji class, carried the 
Gandharvas. He, becoming (pervading) the horse of the class 
Arvan, carried the Asuras. Becoming (pervading) horse (He 
carried men. Verily the Lord, called Asva or the Swift and 
called also Samudia or the Perfect, is certainly the helper of this 
(sacrificial horse). The Lord called Samudra (Perfect) is the 
cause of the varieties of the horses.—2. 

The end of i'i.r*l Brdlimana termed Aivn 
MADIIVA'S COMMENTARY. 

It is thus in the Garuda Parana:— 

“ The front and the hinder (.arts of the sacrificial horse are called 
Grahas ( UfT: ) and Mahim&nas ); Grahas, because only these are 

taken out of the whole body, and Mahimanas, because in this is their 
greatness. The gods that preside over those parts think themselves as 
Ahah ( ) or day, and RAtri ( ) or night ; and those two gods 

are Kftmah ( tFTtT! ) or Manruatha, (Cupid); and Rati ( ). Kama was 

born of Visnu and Rati was born of Brahma. Vifnu is called P&rvasa- 
mudra (the Prime Perfect) because all the best qualities are found in 
Him, (sainudrekat), and it is through a transferred epithet or a figure of 
speech, that Brahm& is also called Samudra (Perfect). The horses of the 
Devas are possessed by Haya ( the destroyer of the enemies, the 

Lord so called, because He assumed the form of a horse, in order to kill 
the enemies of the Devas. The horses of the Gandharvas are possessed 
by Vaji ( arnf)) a War horse, the form assumed by the Lord. So the 
horses of the Asuras are possessed by the Lord Arvan as great-guer, and 
those of men are possessed by the Lord A&va, the swift-mover The 
Lord is verily the helper of all these varieties of horses (and it is through 
Him that they perform their great feats). ” 

Visnu when He was Haya, V&ji, Arvan, and A&va took His rise from 
Himself called Samudra It must not, however, be thought that the 
Samudra is different from these forms, as the father is different from the 
Son. These four are not diffeient Gods but Samudra Himself. If one 
should ask how can this be so, the answer is, it is through the Lord’s 
Ai&varya or supernal power that He is both the cause and the effect. 

Lord Hari is called Hava because He goes killing the enemies. He 
is called V&ji because He is always engaged in war and Arvan because 
of B' 9 great going , and A6va because of His fast movement. 
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Note. — 5 of f 1 ^ “ to kill, ” and U of UT • to go, ” give fUS “ the racer ^|3T means “war,” 
and sufsf^ “a war-horse”. means “to go;” with the affix ^ we get” Arvan ” “the stallion.” 
From Mig “ quick ” we have Aiva. The above extract fiom the Garuda Purina shows the 
etymology of the words Haya, &c. but the Upanisad says that the horses of the Devas 
are called Haya, that of the Gandharvas, Viji &c, It has no reference to their etymology. 
The commentator explains this, thus in his own words :— 

The Lord Vi§nu gets the name of Haya, etc., because He dwells in 
the Vahanas (carriers) of the Deva, &c., called Haya, &c ; and because He 
is the Agent that gives powers to those V&hanas to perform their feats. 

But the horses of the Asuras also kill their enemies, why are they not called Hayas ? 
The commentatoi answers this by giving the following extract from the Skanda Purina. 

It is thus in the Sk&nda :— 

The horses of the Devas always go as a rule and fall on the heads of 
the enemies, in order to kill them, (This being their pre-eminent quality), 
they are called Haya. (They are trained to kill). The horses of the 
Asuras are trained in fleetness: and possess pre-eminently that quality of 
swiftness. While the horses of human beings are merely swift-goers. 
(This shows the difference between Arvan and Asva. Both have swiftness 
as their quality, but in varying degrees.) 

The Devas are constantly fighting and so their horse is called Haya (“Death move¬ 
ment,”) but why are Gandharva’s horses called ‘fighters”? The commentator replies to 
this by quoting an authority— 

Moreover it is said :—“ Because the Gandharvas, as followers of the 
Devas, are constantly engaged in war (as scouts or spies, &c.,) therefore, 
they are also called warriors. The Daves engage in battle only then 
when (their vanguard) the Gandharvas are (either repulsed or are) not 
strong enough; because they (the devas) are the masters. ” 

But the Gandharvas are well-known as a race of celestial singers. How are they 
called “fighters ” here ? To this the commentator answers by quoting the same authority. 

And also, some Gandharvas are constantly engaged in singing, 
others are dancers; some are constantly engaged in playing on musical 
instruments, while others are secret spies and scouts and hence called 
“Charaka. ” 

Hera ends the commentary of Sri Anandatlrtha , called also Madhva, 
on the Aiva Br&hmaria. 


!2 
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Second (Asvamedha) Brahmanam- 
Mantba I. 2. 1. 

I mi- 

RTWSRTRTm Tf ^R^tfSrTTrR^ ^tIrtr u 

N >9 VO 

%lS^^*TT^r3cT 3R^T5nRrrn^ ^ R 

I 35«*>f RT 3T**I R3CTR 

4^TT^c5f ^ ll \ II 

** Ilia, here in this Sfft Agre, before the world came into existence; 
in Pralaya fiUwa Kiilchana, anything, si Na, not. qa Eva, truly, verily. 

Asit, there was. SdSRPWT ASanayaya, hunger, the World-leader. 
jgfg'tT Mrityuna, by death ; by Hari in his destructive form. ^ Idam, 
this (eternal world). »Ufa*i Avritara, overwhelmed, covered. 

Aslt, was. ff Hi, it is well known in the Srutis, verily. 9T3T3T3r Asan&yA, 
the World-leader ; W$T= world, sjr«I=leader. i-jeg: Mrityuh, death. The 
destroyer Hari. 5ra v Tat, therefore, as there was nothing else, jtst: Manah, 
mind. Akuruta, did, directed, made up. Atmanvi, having 

a body or invested with a body. Syain, let me be. Iti, this, a: 

Sa^, He; Hari in his destructive form. 31=^ Archan, worshipping. 
.»Wq[ Acharat, performed. SWT: Archatah, while worshipping, ere*! 
Tasya, his, from him. BtWIi Apah, water. aT3TT3T^r Aj&yanta, made their 
appearance, came into existence. Archatah, while worshipping 

ownself. ft Me, the genitive of aham,‘‘the unavoidable"; to the Aham ; 
to the Supreme, Kam, pleasant, water. The word ha has two 

meanings, happiness and water. Here the word ha means pleasure. 

Abhut, made its appearance, ^fa lti, this Tat, that. Eva, 

oertainly. Arkasya, of the water, Arkatvam, the reason of 

being called Arka, $ Vai, it is well known. Kam, happiness, 

Ha vai, verily. Asmai, to him. mafft Bhavati, is. as Yah, whoever, 

Evam, thus Etad, this. Arkasya, of the water. 

Arkatvam, the reason of being called Arka. Yeda, knows. 

i. There was nothing here indeed before (the creation 
began). By the Destroyer alone was this enveloped ; by the 
World-ruler. For the Destroyer is verily the World-ruler. (Be¬ 
cause he was alone), therefore he thought “ Let me have (a world 



IADHYA YA, II BRAHMAN A 1. 11 

as my) body. ” He moved about worshipping, (/. e., undulating as 
in Puja). From him so worshipping (vibrating) waters were 
produced. While worshipping verily there arose (also) pleasure 
for the Supreme (Visnu). This is why the waters are called arka 
(the pleasure of worship). Surely there is pleasure for him who 
thus knows why waters are called arka.—3. 

Note. —Arka “watei ” thus etymologically means “ the pleasure of prayer." There is a 
pleasure in worshipping the Lord which all pious souls know. In every religion, water is 
a means of worship. Before prayers, the Muhammadans perform their ablution with water, 
the Christians have their baptism with water; the Hindus perform their Jchamana with 
water. Every lili of the Lord produces two effects—a subjective and an objective. 
The Archana or the lili of W’orship, produced as its subjective result pleasure . and the objective 
result waters. Therefore, in every act of worship there is pleasure; and waters are used in 
every devotional exercise. The word arka is thus a compound of ar-{-ka or the first syllable of 
archana (“‘ worship ”) plus ka (pleasure). 

The first creation of the Lord is not the ordinary water, but the matter in its most subtle 
form, the highest ether— arka —luminiferous ether. Hence arka means the sun, the fire and the 
ait also. 


MADHVA’S COMMENTARY. 

It i3 thus in the Brahma-Tarka :—• 

“In the pralay a (the great dissolution) there existed nothing, except 
the following (1) Vifnu, the Destroyer of all, (2) the Goddess Rama, (3) 
as also the Jivas (the souls), (4) the time, (5) (the Prakriti in her state of) 
the equilibrium of three potencies (Sattva, Rajas and Tamas), (6) the 
good and the bad Karmas (of the Jivas), (7) the Pr&na (a particular form 
of Ahariik&ra), (8) the senses (the organs in their subtle form), (9) the 
Saihsk&ras (residual potencies;, and (10) the Vedas.” 

During the period of dissolution, all these were, however, covered 
by the Supreme Self indeed (Thus in one sense nothing existed then 
but the Supreme Self.) 

It is thus in the Brahma Purdna 

“ lhe word Afian&yft is formed by the compounding of the two words 
a&ana and naya. This world is called aiana or food, (because it is eaten 
up, as it were, by the Lord at the time of pralaya). Since the Lord 
Hari directs (nayati, leads) this world, according to his will, so he is 
called asan4y& (or the Matter-Lord or) the World-Lord, (a§ana = world, 
naya=sleader or ruler). He is called Udanya (Water-Lord) because he is 
the Lord of Karma (Giver of the fruits of J^arma. Watertypifies Karma).” 
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Note.— But we find in the Srutis that Rama and others are also world-rulers, they 
should also be called the* Death, the Enveloper, ” as here in the Upanisad. Why not say 
that in the Pralaya the world was covered up by Rama ? To this the commentator answers :— 

Though other (minor divinities) are also described in the Astras as 
World-iulers, yet in the Srutis, He pre-eminently is alone THE RULER, 
(the others rule through his delegated authority). Hence the Upani§ad 
says:—asan&yA. hi mrityuh—-the destroyer (Hari) is verily the World- 
ruler. 

'the word tat (in tan manas akuruta) means tatah, therefore (and is 
not a pronoun meaning “he”). As he alone existed then and nothing else, 
therefore, he made up his mind (to send forth the world and thus become 
embodied as it were). He willed, let me become self-possessed, that is to 
say, let me possess a body. (The word &traan or self means here “ body ”). 
In other words, He made up his mind to create waters. 

It is thus in the Brahmanda :— 

“ The Lord Vi$nu being without a body willed *• Let me have a 
body. ” Because all this (Universe) is the body of Him, the bodiless Vi§nu; 
(hence the creation of the world is said to be the taking of a body by the 
Lord). (The world is said to be His body) because it is under His control 
(as the human body is under the control of the Jiva). The God in His 
essence has verily no body, for consciousness and bliss constitute His 
real body. That Jan&rdana, in order to create, began to worship His own 
self. (It is a universal rule) that a substance created by any particular 
activity of the Lord shows forth that activity to some extent. Therefore, 
the waters being created by the worshipping activity of the Lord, are the 
best means of worshipping (and consecrating all things by sprinkling, &c). 
Though the Lord could have created waters by some other means (or form 
of His activity), yet in order to endow waters,&c. with the quality of wor¬ 
shipfulness, there arose in Him that inclination to worship, (for) He 
endows particular objects with the particular energies, by creating them 
through some particular form of His sportfulness. The whole creation 
is His playful activity.” 

Note. —Atmanvi syam iti ( ). The Lord has no body, no form. He is the 

spiiit invisible. When He wished to have a gross body of His own, this world catne into 
existence. So the world may be said to be the gross body of the Lord. 

The Lord is of Chidinanda form; yet when this thought, the thought of having a gross 
body, crossed His mind, He began to worship, or in other words He began to exert fair 
creating Apas (water). A created thing is of the nature of that means which the Lord adopts 
while creating it. Now while He worshipped in creating water, it is therefore that the water fs 
said to be of the nature of worship or Arka <*"* ) It means the thing in the creation' of 
which Atchna ( wr^srr ) of worship waffcthe means adopted. - • . 
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It has been said in the Brahnunda Purina that the Loid might have created the world 
any way He liked as He is Almighty. But He adopted some means in creating it, because He 
created it In a playful mood. 

In (he text we find Archate vai me kam abhut, here the word ft does 
not mean to me and is not to be understood as a pronoun. It is the 
genitive of aham and the word Aham is a name of Vignu, meaning he who 
is never to be abandoned (o meaning not, and heyam to be abandoned). 
Aham thus literalj means unabandonable, inevitable, supreme, ft the 
genitive of Aham means “ of the inevitable, of the Supreme Vi§nu. ” 

[What is the authority for your saying that Aham, a well-known 
pronoun meaning I, means inevitable ? The commentator answers this, as 
well as other implied questions, that the words Yusmad and Tat though 
generally pronouns are also names of God. He gives the following 
authority]. 

It is thus in Brahma-Tarka:— 

Vi$nu is to be known as indicated by the word Asmad in all its 
seven declensions. He is Aham because He cannot bo avoided by any 
one. He as one is ever present with all and everywhere and bo it is 
impossible to get out of Him. Similarly He is expressed by the word 
Yusmad also in all its declensions ; and when He is referred to as some¬ 
thing different from the inner Ruler, the word Tad is applied to Him. 
Though one He, on account of assuming many forms, is spoken of in the 
plural number also. As dwelling within the soul He is called Asmad, 
the I of the very I. As dwelling in the heart, He is spoken of as Yusmad 
“ thou ” because (He is then the object of address of all prayers by the 
worshipper). Thus he is spoken of in twofold ways (as “ I •’ when looked 
upon as the inmost essence of one’s own self; He is spoken of as “thou’’ 
when looked upon as the object of worship and addressee of all prayers 
dwelling in the heart). Though He is different from all Jivas, and from 
all objects as well (He is spoken of as I, Thou and That metaphorically 
only. He is not to be confounded as identical with the Jiva or any 
object), for how can there be any identity of Him who is full of all bliss 
and other auspicious qualities, with Jivas who possess only limited 
happiness and joy ? 

Note.— In the Mantra it has been said Archato vai em kam abhut. 

Here the word ft is the possessive singular foim of the pronoun Asmad. It literally 
means my or mine. It should be taken in the sense of the Lord Vi«nu who is called Aham 
unavoidable ( from #1 not and UK to be given up). The Lord is so called because it is He 
who stands in front of all the knowledge. No knowledge can there be which has no relation with 
this Aham. Since the nominative singular form of Asmad also is Aham, therefore all. the 
declensional forms of Asmad are used for those of Aham. and they all mean the Lord Viinu, 
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Such Is the case here and in other places in this Upanisad. Again, when Aham or the Lord 
Vijnu is not the direct subject or object of knowledge the word Vusmad and all its declensional 
forms are used to speak of Lord Vijnu. 

Now the question may arise, since the Lord Vijnu is one there is no second or third. 
No duality or plurality is possible in Him. How then the dual and plural forms of 
Yusmad and Asmad can be used, to indicate the Lord ? In answer it may be said, 
the Lord through His Aijvaryas or supernatural power may assume various forms. 
So various terms (either in singular, dual or plural) may be used to indicate the Lord. 
Again, sometimes He is indicated by the terms Yusmad and sometimes by the term Asmad 
according to his position in the hearts of all the Jlvas. i. i ., when he is the direct subject of 
knowledge He is indicated by Asmad and when He is the object of indirect knowledge He is 
indicated by Yusmad, and they are used to indicate the Jlvas also. Therefore doubts 
may arise whether the Jiva and the Lord are one. It must be borne in mind that the Jlva 
and the Lord are never one and the same. There is always an impossable gulf between 
them. The Lord is All-bliss whilst the Jlva is not so, he is subject to misery. Such is the 
eternal difference between the Jlva and the Lord. 

The commentator next gives an authority for explaining Arka as a compound of Ar 
and Ha¬ 
lt is thus in the Vy&sa Nirukta:— 

The water is called Ka because it is the source of pleasure. It is 
called Arka because it was produced by Vi§uu by means of Archana or 
worship. 

Arka thus means that which is produced by means of worship and 
which is the cause of producing pleasure. The word Ka in the Mantra 
Kam ha va asmai bhavati means pleasure comes to Him. 

It is thus in the M&htitmya :— 

He who knows the production of water, the source of pleasure, from 
Vifnu, he after attaining Mukti, gets verily happiness through the grace 
of Vi?nu. 

Note .—In the Nirukta of Vyasa it has been said that the term Ka is applied to water, 
because water is one of the sources of happiness or pleasure: and since it was produced 
by Vijnu by mpans of Archana or worship Ka or water is also meant by the term Arka. 
Therefore Kam ha va asinai bhavati, here the term ka means happiness and not water. So 
the explanation of the Mantra is He who knows that Vijnu is the source from which 
water was produced, Ka or happiness comes upon him through the grace of the Lord and 
he is liberated from the miseries of the world. 

Mantra I. 2. 2. 

STT^T 3T \ 

ii \\ ^ ii 
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Wqj A pah, the waters, qf VA, to be sure, verily. WRi Arkah, 
what is called Arka. gg Tat, in those; should, be gg, in those waters. 
«t<mt ApAm, of waters, qg Yat, what was ; should be **:. Sarah, foam, 
sincftg Asit, was gg Tat, that: should be w: that foam. gaf?qg Sama- 
hanyata, became condensed by the Lord putting in it His seed. SIT SA, 
that, the condensed foam and seed. Prithivi, the earth, the oosmic 

egg. «l*?qg Abhavat, became. 9TO1 TasyAm, there, within that cosmic egg. 
qiW*qg AArAmyat, lay down. The subject of the verb is mrityu. Then 
while so lying within the cosmic egg, He thought “ let there be Agni.” 
The sentence, let there be Agni, should be supplied to complete the sense. 
g<PT Tasya, His. «irq«q SrAntasya, so lying (within the egg), agppi 
Taptasya, meditating intently (on the production of Agni). 
Tejorasalj, essence of strength ; the essence of all the energies, sjfin 
Agnih, the chief of the Vayus or vital airs. He is called Agni because 
He was the 6rst of all that were born. ( St*t3f?qTq), He was the chief of 
all ( aMUtflfgig )• and He was the leader of all that have the corporeal 
form ( afrftgin )■ fgtqgg Nirvartata, took its rise, was produced 

or born. 

2 . Verily the waters are arka. There what was the foam 
of those waters, that became condensed (by the discharge in them 
of the Divine seed). This became the Earth (the cosmic egg). 
In that’ He lay down : There as He lay intently thinking (“let 
there be Agni”) from Him arose Agni {i. e., Vayu, the chief of 
the vital airs)—Agni,who is the essence of all the energies 
(of the world).—4. 

MADHA'S COMMENTARY. 

The word Arka is generally used to mean the sun. Doubt may 
arise whether the word Apah in the preceding Mantra may qot mean 
the sun. To avoid this doubt, it has been repeated “ ApovA arka.'’ 
“ The water verily is arka The word arka here does not mean the 

sun, but it denotes the water only. 

• 

The word Aarah (Wf:) means the condensed form of any liquid 
(like cream on milk or foam on water; and it does not mean here (‘arrow 
or reed ’). 

So the Mantra Tatra yah Sara Asit &c., should be understood thus 
the foamy portion of the ( cosmic ) waters became hard (for the Lord 
put His seed in it), and it became Pfithivi meaning the BrahmA^a or 
the oosmio egg. 
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It is thus in the Pravritta:—“The portion of water in the form 
of foam became hardened and took the form of earth, and in that (Prithivi) 
lay down the Lord. Janardana. When (He was thus reclining) that King 
of gods intensely thought on “ let there be Agni”, and the result of His 
thought was that V&yu came into existence; and this VAyu passes by the 
name of Agni ; because Agni literally means the first-born (Agraja) 
and also “the leader ” or “ chief” (Agrani). 

The word Air&myat in the Mantra may mean “ became tired ” (as 
some explain it) or “ lay down.” Since exhaustion there cannot be in 
the Lord, this word cannot mean “ became fatigued”; but means “lay 
down 

It is thus in the Brahma-Tarka;— 

“The word 6ram has both meanings “ to be fatigued ”, and “ to 
lie down”. In the case of the Lord Hari, ,the meaning “ to be fatigued” 
is inapplicable, for exhausted He never becomes. Therefore, !§ram 
applied to Hari means “ to lie down 

Moreover the locative case, TasyAm (Prithivy&m), would be more 
appropriate in the latter sense only. 

J§ram in the sense of “to feel fatigued” is a mental quality and it 
cannot be applied to earth (Tasy&m air&myat would have then to be 
translated—he felt fatigued in that earth:) and metaphorically** he 
rested in that owing to fatigue”. But this is a laborious explanation and 
should be avoided, when a simpler explanation is possible. 

It has also been said in the Mukti SamhitA; “ Visnu after having 
created this earth, lay down in the white island (f§vetadvipa) on Ananta 
in the midst of the ocean, whilst Mukta Pnrusas chanted songs of praise 
on all sides of Him. 

There is the word “Taptasya ” used in the Mantra, and it means 
Alochanft Yuktasyaor revolving something in the mind or intently think¬ 
ing something. Therefore, “Taptasya tasya ” in the Mantra should be 
taken in this sense :—“ When the Lord Hari began to revolve in His 
mind what He should do next” and it does not mean “ when IJe became 
weary and suffered j>ains. ” For suffering the Lord has none. 

The words Tejo rasah in the Mantra mean SAmarthya-sarabhfita, 
essence of energy, (for the chief V&yu is the Prime Mover, all cosmic 
energies proceed from Him). 

* rjafa SCR 

snoredT RT|rC: \ rC*tC 'ZVZh %HT l 
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^ 3ft: tor??! n r 

irferm^T srsr m ^far r^gr sr%TTOr$or fsrfT^ u 3 it 

ST: Sah, Ho. The Chief VAyu called here Agni. wrfirrf Atm&nam, 
hia own-self. ?5qt TredliA, in three kinds, in three inodes TO$8(f 
Yyakuruta, divided artful Adilyam, the Sun. Jjafcf Tritiyam, the 
third. srg** Vayutn, the air. <jafcr Tritiyam, the third. ( wfh' Agnim, 
the fire, ijahf Tritiyam, the third.) fjs Sah, he, the Chief Vayu. ^Tt 
Esah. this. ITMUs Pr&nah, the Life, the Breath. TredhA, into three, 

threefold. Tgffa: Vihitah, divided This Chief V&yu is imagined as a 
Tortoise. Tasya, his. snsft Prachi, in the eastern Dik, direction. 
fifTC: Sirah, head (is). sr*f) Asau, this direction, i e., north-east corner. ST 
Cha, and. a?t^ Asau, this direction, i. e. south-east corner, frmau, the 
two arms Wl Atha, and, also. stsfii Asya, his. Pratichi, in the 

western. Dik, direction, jsgf Puclichham, hindei part, tail. 

Asau, this diroction, i. e., north-west corner. *st Cha, and. Asau, 

this direction, i e, south-west corner, Sakthnyau, the two legs, 

^fajnjt DaksinA, in the southern direction, Cha, and. TJdichi, in 

the northorn direction. qr$fsf Parsve, the two sides, ifh Dyau(j> the 
heavens. Pristham, the back. Antarik^am, the sky. 

Udararn, the belly, ipf Iyam, this earth. 3T: TJrah, the breast, m Sah, 
ho, that, Esah, this (tortoise-shaped V&yu). Apsu, in the waters 

(of the egg). srfilflliJi Pratisthitah, is established. *13 Yatra, wherever. 
SP Kva, whithersoever, g Cha, and. qfif Eti, goes. a?l Tat, there. erg 
Eva, certainly. srfgfggfg Prntitisthati, is established, stands firm. & 
Evam, this fgj^T^ Vidv&n, whoever knows. 

3. He (the chief Vayu) divided himself into three, Aditya 
(the Sun) a third, Vayu (the air) a third, (and the fire a third.) 
It is (this chief Vayu called also) prana (the Life, the Breath), 
that was divided into three. (He is imagined as a tortoise with) 
His head in the east : His two front legs or arms in this 
(north-east) corner and in this (south-east) corner. Now his 
tail is in the west. (The other) two legs of his are in thi,s 
(south-west) corner and in this (north-west) corner. In the south 
and the north are his two sides. His back is in the heavens, and 
in the sky is his belly. His breast is in the earth. This (Chief 
Vayu called Prana) is established in the waters (of the cosmic 

3 
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Egg). Whoever knows thus (the glory of the Prana), stands 
always firm wherever he goes.—5. 

MADHVA’s COMMENTARY’. 

It is thus written in the Prabhanjana (the VAyu Pur&na):— 

The V&yu is called Agni^ because He is the first or leader (Agrani) 
of all embodied beings (Angin). The V&yu is also called Aditya because 
He eats up all (Adan = to eat). The Creator of V&yu is Lord Jan&rdana 
Himself. 

Note. —Thus Agni and Aditya, as used in this Upanisad, are names of Vayu. Agni would 
mean “ the chief ” and Aditya would mean 1 the eater. ” 

This Vayu nourishes or protects the world, by entering the bodies 
of all creatures in the shape of the vital breath. It is this Vfiyu that goes 
to illumine the world in the form of the sun, and it is the V&yu itself to 
whom all sacrifices are made in the form of fire, by all sacrificers. 

Note ;—Thus the sun and the Agni (fire) have their energy from the Chief Vayu. When 
the word Aditya is applied to Vayu, then its meaning would be *' he who goes taking n,p the life 
principles of all ”, as shown in the next verse. 

Since he goes out of living beings catching hold of their lives he is 
called Aditya (Adit=Adilya ; and y& = y&ti, he who goes taking up the life 
of all. The word Ayus (life is to be supplied here). In fact He gives 
life or vitality to all. 

Note :—If Aditya and Agni are names of Vayu then why is the 1 un called Aditva, and why is 
the fire termed Agni. This question is next answered. 

Because the sun and the fire get their energy from the VAyu, 

A 

and are thus related to him, therefore they get his names of Aditya and 
Agni. 

Note: —Visnu is known to be the Great Tortoise <K urma). How is it that Vayu is said 
here to be of the form of tortoise. The commentatoi answers this in the woids of (he next 
verse of the same Vayu Purina; — 

“This VAyu.who in the form of a tortoise rests in the waters of the 
cosmic egg and who supports the Ananta, is himself supported by Visnu 
in the form of the Great Tortoise. ” 

While resting in the waters of the Egg, his four legs rest in the four 
intermediate corners (north-east, south-east, south-west, and north-weBt). 
His breast touches the earth and even goes beyond it on all sides. His 
sides, back and his head as well are all covered with the waters of the Egg 
(and surpass it). The AkAsa is in his belly, and the heavens rest on the 
back of this all-pervading Lord. Whoever knows this (the all-pervading, 
ness of VAyu within the Egg) gets a firm stay wherever he may go, 
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Note\ —“Gets a firm stay wherever he may go” is thus explained by the commentator in 
his own words : — 

(A person who by thus knowing the glory of V&yn becomes Mukta 
can go wherever he likes) anil even so, if he wishes,he can stay anywhere 
in this cosmos, without being forced to return from it. 

It does not mean, that if he wishes to leave that place he cannot leave it, but is forced to 
remain the^e. The commentator next quotes an authority for this 

It is thus in the Adhyatma :— 

“ lie who worships Vayu in the form of a tortoise obtains firm stay. 
Or by his mere willing, he can go to any place wherever he likes, remain 
there for how long he likes, or may remain there without return, if he so 
likes. ” 

The commentator now gives an additional leas on for holding that this section refers to 
Vayu, and that the mention of the three foldness is the description of Vayu and not of Hari 1 

The words of the Upanisad Sa o^a pranas tredhfi vihitah (this pr&rta 
verily is divided into three) also show that the three-foldness here refers 
to Vayu and not to Ilari (for prana is a well-known name of V&yu). 

Note-. —Thus this section deaU with Vayu, It has been mentioned above that the Lord 
Visnu, in the form of a tortoise supports Vayu, who also has the form of a tortoise, and who in 
his turn, supports the Ananta. Thus we have three supporters—(i) Visnu, (2) Vayu, and (3) 
the Sesa or Ananta. What is the authority for this ? The commentator quotes the Vijnu 
Purana as an authority for it. 

It is thus in the Vaibhava (the Vi^iju Pur&na): 

The Lord Hari as the tortoise supports the Egg ; Vayu, in the form 
of a tortoise, staying within the waters of the Egg, supports the great 
waters within the Egg This he does by resting on the tail of the Great 
Tortoise (Vi?nu). While the 6esa Naga resting on the tail of the tortoise 
V&yu supports all this earth. Thus supported by this Sesa, the whole earth 
is supported, with all that is in it. 

The commentator next give» an authority foi the statement that it is the Vayu, who in the 
shape of a tortoise, snppoits the waters of the cosmic Egg. and that the Upanisad refers to 
Him in the phrase “the head was in the eastern quarter and the arms in this and that quarter, 
then the tail was in the western quarter ard the two legs in this and that quarter ” Sic. 

Ik is thus written in the Prakrista (the Visnu Purina). 

Of the V&yu, in the form of a tortise, the face is towards the e^st, 
the two arras are in the north-east and south-east corners, and the two 
legs are in the north-west and south-west corners. 

Mantra I 2. 4. 
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I * % q*T SrH 3TTO 351^*1- 

fiw: i insFc^s’Wcr&tnarer: \ 

SUrTOfassn^Tr^ STmR^Icfhr STTTUTO^ M * H 

SJT?*TT Atrna, Self; Virineha or Brahma ft Mo, my. fjrftq: Dvitiyah, 
second, another, other than V&yu 3TI^?r Jayeta, may he born, ^fa Iti, 
this. ?Ts Sah, he (Ilari) Akamayata, thought, desired. ?f: 

Sah, he. TRQr Manasft, through (his) mind; by His mere will, 
Vachara, the goddess Sri, the presiding deity of the Vedas. fag* 
Mithunam, a pair, a couple. Sarnabhavat, did, made. VT^ntqT 

Asanaya. The World-ruler. ^Jf^p Mrityuh, the Destroyer, aq Tat = tena, 
through that pairing with Sri. Yat, which, what, itetah, seed, 

germ, cause. WTtfttf Asit, was present. ?f: Sah, he (it, the germ). 
ft^ftWs'Bamvatsarah, Brahma, literally “ the complete joy-giver of his 
offsprings ” He who pleases or feeds the calves who are gods ( 
wholly or thoroughly ; q?«?T calves and *fft to please, to feed). 
Abhavat, took his birth. ?fnr: Tatah, before that state. g?T Buift, before. 
fhlfSTJ Samvatsarah, Virineha, Brahma, the joy-giver of the Devas. »r 
Na, not. W1S Asa, was. 5 Ha,= Yasm&t, because, Tam, him, 
Virineha, that foetus. qaTsfa^ Et&vantam, this, so much. Kalarn, 

for twelve months period, time, a poriod of full twelve months. s?f?¥r: 

Avibhafc, carried or had (in her womb). She bore the Sarnvatsara in 
her womb. Tarn, that (footus). Yftv&n, so much, 

Satpvatsarah, a year. qaraa: Etavatah, this, K&lasya, of period. 

Barast&t, after anfpKr Asrijata, gavo birth to. a* Tam, him, 
Virifloha. 3fT5IH Jatam, (newly) born. srfft Abhi, towards. oqiqqpi 

Vyadad&t, opened the mouth (in order to cat him up). a: Sah, he, 

Virineha. Bh&nam, the sound blian (the sound *H«!J consisting of 

‘ light and knowledge ’ and uj'joy, ’ meaning the Lord) 

Akarot, made. at Si, the sound, here tiro presiding goddess of sound. 
Whose function it is to bring to the mind the meaning of the word 
immediately after it has been heard, qq Eva, only, Vak, the 

goddess Sarasvati. aTVHtg Abhavat, was born 

4. He (Ilari) desired.—“ Let Atma (Brahma) be born as a 

second (son) to me”. He, the Destroyer, the World-ruler, of his 

* 

own (will) paired with (the goddess Sri) called speech. The seed 
(that was laid in her) became Sarnvatsara (Brahma, the Joy-giver 
of his children). Before this there was no Sarnvatsara, the 
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joy-giver. She bore him for a full period of what is called year. 
After this period she gave birth to him (Brahma) . He (the 
Destroyer) went towards him, with his mouth open, as if to devour 
him. He (Brahma) made the sound “ Bhan” (God, the omniscient 
and all-bliss). (Simultaneously) speech arose. 

madiiva's commkntary. 

AW.—Others have explained the passage So kimayata Dvitiyo mu Alma Jayeta as 
meaning “ lie, the death, desired let a second body be born of me.” This explanation 
is vviong. The word Atma heie does not mean body and the commentator tells this in his 
own words : — 

Atma moans Brahma, lot this Brahma bo born to me as a second, 
thus He willed. 

Tile word setunri is um.i1 in rcfeicnce to Viyu who was the firstborn. But in the Bastras 
in Mime places Yayu anil Brahma are described as being bum togclhei, anil in other places 
Brahma is said to be born fiisl and then Viyu. How is it that Vayu is said to be the first¬ 
born here ? To this the commentator replies : — 

Vayu verily becomes Brahma; and in order to show that, the creation 
of Vayu has been mentioned first. Thus it is in the Brahma-Tarka 

Since Vayu even according to due order attains to the status of 
Brahma, therefore, though as a matter of fact, Vayu is born along with 
Bralnua, the Upanisad mentions His being born as prior to BralimA. 
In some places the birth of Brahma is mentioned as prior to Vayu, beoause 
the status of BralimA is higher than that of VAyu. 

Note. _The creation of Viyu and Brahma is simultaneous, but the scripture sometimes 

mentions the birth of Viyu as fiist and sometimes the biith of Brahma as first. When the 
birth of Vayu is mentioned a< first, it indicate- that Viyu is so high up in creation, being 
next to Brahma only and who invar,ably takes the position of Brahma, when the latter 
vacates his office, that the creation of Viyu is mentioned first. When the creation of Brahmi 
is mentioned first, it is because his position is the highest in the scale of creation. The question 
may be asked what is your authoiity for translating the word Atma as Brahma. No lexicons 
give that meaning to the word Atma. The commentator give* the following authority. 

In the J§abda Nirnaya it is thus written The word Atma, Virincha 
gumauas, Sudhauta are synonymous of Brahma, who is also called Chatur- 
mukha and the first-born (P&rvaja) and the PrajApati. 

Note. _The above shows that Atma is a name of Brahma. The words Satnanasi vacham 

&c.. mean by his own will as shown by the commentator below:— 

SamanasA means by his own will, merely because He so desired. 
VAchatn in the above means the goddess &ri By his mere desire he 
paired with or embraced the speech, namely, the goddess §ri. 

In the Karana Viveka it is thus written i— 
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Then the Supreme Lord thus willed “ let Brahma be born to me as 
a second ” and, He by his mere will paired with the goddess Sri, the 
presiding deity of the Vedas. She is his eneigy (and so not different 
from him) and she is never separate from him and nothing is created 
without her (because power is never separate from tho person possessing 
the power), from that (union or seed) of the Lord wa3 produced 
Braluna named Samvatsara (the joy-giver of his children) The goddess 
Ram& bore that foetus in her womb for full one year. Then she gave 
birth to him. As soon as Brahma was born, the Lord Purusottatna 
opened his mouth as if to swallow him. Brahmacried out Bhftn. Hearing 
the sacred sound the Lord (gave up his intention of swallowing him) and 
employed him in the act of creation of the world. 

Note .—The word lllun utteied by 11 rah mi .showed that Brahml knew the Lord, for 
the word lihin means the luminous Lord of bliss, \yhen the Lord knew from this utter¬ 
ance of Brahma that the latter had lcali/ed him, He employed him in the subsequent a< t 
of creation. 

Note .—In the text the wold is As.mi y.iill in the Accusative case. This is the leading 
adopted by Madhva. Other texts however do not adopt this reading. They read it as 
Asaniyj. Hut Madhva having taken the leading Asaniyim explains this m or Hindu thus :— 

The word ASan&y&tn should be read as Asan&ya without m by 
dropping tho Bindu. It is in case of apposition with Mrityu. 

Note .—But cannot Asaniyim qualify Vicham and then it would mean the Destroyer 
(Mrityu) paired with the World-ruler 8it (Vach) fot Srt is also Asanaya or a World-ruler. This 
doubt is removed by the commentator in the next line. 

But the Upani^ad says that tho Destroyer is verily the World-ruler 
(and no inferior deity like Sri, &o . is called here Asatiaya for World- 
ruler. Therefore Asanaya is the epithet of Mrityu or the Destroyer and 
of no other deity.) 

Note .—Why then add an in or Bindu to Asanaya in the text? It is a ledundaney. To 
this the commentator replies. 

'the force of in or Bindu in the ASanayam is to declare that He is 
the loader or ruler of a'l-world systems and not only of this particular 
world—system. 

Note .—But how do you get this extra meaning by the mere fact of the using of an extra 
letter in the word ' AianSyam’. The i ominentator answtis this by quoting the following Sutra 

The employment of extra letters in a word, indicates the possession 
of extra quality, by the thing denoted by that word. 

Note .—The commentator now explains the word Samvatsara. 

He who fully (sam) feeds or makes happy (ramayati) his children 
(vatsa), namely, the Devas and the rest, is called Samvatsara or “the 
full joy-giver of his offspring”. 
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Note. —It\ the text we have ‘ Sa bhanani akarot saeva vag abhavat,” which 
literally means " he made bhan and that even became speech”. It would appear as if the 
sound bhan became speech; as if thi< was the first beginning of speech. To remove this 
misconception, the commentator says, quoting an authority as follows. 

It is thus written in the Bh&va-Tattva :— 

From the mouth of BrahmA. came out, through fear, the word Bh&n. 
At once at that very time, there arose from the four-faced BrahmA, the 
presiding deity of speech, namely, Saraswati; who, because she is the 
goddess of speech, is called Speech also. 

Note. —If the word speech means Saraswati why is the sound P>han called in tire text 
speech? The commentator answeis this by saying:— 

Because she is the presiding deity of all sounds, therefore, 9he is 
called Speech; and the word Bhnn being a sound is called also Speech. 

Note. —Some explain the words “ bhanani akarot” as meaning “He cried out as a new¬ 
born child crie«. ” That this is not the meaning, the commentator explains the word Jbhana 
thus:— 

The Lord himself is called Bh&na, because His form is bhA or light 
and knowledge, and na, All-bliss. Therefore the word Bh&na mean* 
God who is All-knowledge and bliss. 

/Vote. —If Tihina means God. the Omniscient and the All-bliss, then the sentence bhlnam 
akarot would mean, “ He made God But how can any one make God? This question is next 
answered by the commentator thus :— 

Bli&nam akarot means “ He made the sound bh&na expressive of the 
God-head”. In fact, the word bh&nam should be taken here in its secon¬ 
dary sense of sound, or bhanana or speech. 

Note. —The sound bhina when uttered brings to the mind the idea of God. So bhinam 
akarot means lie uttered the sound liluna which brought to the mind the idea of the Lord 

Mantra I. 2 5 . 

^ SIT 

rim mm ^Trm^w, ^sro^ri t%^%? 

itstt: qsgp j ^ 

^^cf^TTTT «eTRT *Tc?T% ?T 

Salt, He, the Destroyer. Imam, this, BrahmA who had thus 

made the sound “Bh&n.” Yadi, if. Abhitnamsye, I 

re-absorb (within myself), tffsf Kaniyalj, small. wwtf Annam, 
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food. Karisye, I shall make. Iti, this. Aiksata, thought. 

fT Sah, he, the Destroyer ff«IT Taya, by that. V&chA, by Sarasvati, 

tho Gayatri Tena, by that (BrahinA). aiTfITHr Atinana, by Virificha 

or Brahma. Vt Idam, this. SETS? Sarvam, all (world). W ffi g Asrijata, 
created. ^ Idam, this world, nq Yat, whatever. fefe^ Kincba, thing. 

Ri chah, the Rig Veda, the deities presiding over the Rig Veda. 

Yajumsi, the Yajur Veda, the Devas presiding over the Yajur 
Veda ElWlPt S&mani, the Sama Veda, tho Devas presiding over the Saina 
Veda. fa Ohhandamsi, the metres, the presiding doities thereof. 

Yajfi&n, the sacrifices, the jiresiding deities thereof. Star: Prajah, 
the men Pasun, tho animals. tT: Sah, he, the Destroyer. qwtj 

Yadyat, whatever. Asrijata, created Tat tat, that-that. 

all that. St^f Attum, to eat, (to enjoy) Sffk4<T Adhriyata, made up his 
mind. «ef Sarvam, ail. f Vai, indeed. Atti, eats. Iti, this, 

aff That, eating up of all. Slf^: Aditeh, of the Destroyer who is also 
named Aditi. wf^fhc«f Adititvam, the reason of the terra Aditi being 
applied to him. (ftfef Sarvasya, all. Etasya, of this world, srert 

Att&, devourer, enjoyer. Bhavati, becomes. Efsf Sarvam, every¬ 
thing. sifg Asya, his wwf Annarn, food Bhavati, becomes 

«J: Yali, who. Evara, thus. Aditeh, of (death who is termed) 

Aditi. Adititvam, the reason of the term Aditi being applied to 

him. Veda, knows, meditates. 

5. He (the Destroyer) thought that if I merge him (Brahma) 
back into myself, I indeed shall make but little food (or, creation). 
He then with that speech (Sarasvati) and that Atman (Brahma) 
created the whole world (everything that exists here, such as the 
presiding deities of) the l.tigveda, the Yajurveda, the Samaveda, of 
all the metres (Chhandas) and of the sacrifices (and cieated He) 
men and animals. And whatever He (Brahma) created, that He 
(the Destroyer) resolved to eat (ad). Since He eats all, therefore 
He is called Aditi : this is why the term Aditi (the eater or enjoyer) 
is applied to the Destroyer. Whoever (meditates thus on the reason 
of) Aditi’s being called Aditi, becomes himself the Hater (or 
Enjoyer) of all (according to his capacity) and every thing becomes 
his food. 

MADHVA’S COMMENTARY- 

In the text, the word Abhimaaisye is used. It does not mean (as 
some explain) l shall kill, but it means “if I shall re absorb him or draw 
him back into myself, send him into the condition of laya. ” 
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Hut how does the root Mamsyc come to mean tp absorb or send to laya? The commentator 
gives an authority for the same. 

It is thus in the lexicon called Sabda Nirnaya:—. 

The root ma means to measure, to know, to be absorbed as well, and 
also it is used in the sense of to delimit, to create, to enumerate and some* 
time in the sense of to be powerful 

Note. —The word** Rigveda &c. as used in the above Mantra do not mean the words 
of the Rigveda &c. but the presiding deities theieof, as shown in the next verse: — 

It is thus in tho PrakA4ik&;— 

Brahma croated through his wife G&yatri, the presiding deities of 
the Vedas and all the presiding deities of the sacrifices as well and all 
human and animal beings, 

A'*’,—Till' word Aditi is generally applied to tin- mother of all gods. Here however 
this word has not that meaning and the commentator explains it by quoting an autliwity. 

It is thus in the Mana-Sariihita :— 

Whatever Brahma created in the beginning, all that is eaten 
(enjoyed) by the Lord Jan&rdana (which literally means the Destroyer 
of croatures) ; therefore, because (he eats the whole creation of Brahm4) 
he is called Aditi (the Eater). This is the name of the adorable Lord, 
the Supreme Spirit. He who thus worships the Supreme God as the 
All-eater, ho verily becomes the eater of all (the enjoyer of everything) 
according to his capacity. The high Devas like Brahmfi, Rndra and 
Suparna (Garuda) are specifically the eaters of all; (their function is 
to destroy all). Tho Devas like Indra and tho rest are eaters (destroyers) 
occasionally only. Their eaterhood is according to their capacities (they 
have not jurisdiction over the destruction of all; but over particular 
portions of creation only). Their eating is of diverse kind ; because their 
capacity is different It is thus in tho Pravritta :— 

According to the capacity of one’s enjoyment, the objects of enjoy¬ 
ment are different, for different beings. Let every man meditate that 
Visnu is the real Enjoyer. Let him always remember that Hari is the 
Eater of all (Not only men) but every Deva also should meditate on the 
All-eatingness of the Lord. 

Note .— The word eat as used here means both to destroy and to enjoy. The Supreme 
Destroyer is the Lord himself, but the gods Brahmi, Rudra and Garuda are special Destroy¬ 
ing agencies of the Lord. Other Devas are also destroyers in particular cases only. The 
modes of destruction is not the same. Similarly the gods Brahma, Rudra and Garuda are 
the enjoyers in the special sense of that word; the enjoyment of other Devas and Mukta 
Purusas is of a limited degree only and according to their capacities. The real Aditi is 
the Lord. They who meditate on the Lord—and all must meditate upon him, both gods 
and men—those who meditate upon him as Aditi. the pestroyer, the Ktljoyef, get'- a 

4 
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portion of the divine power of destroying and enjo>ing. For the general rule is as one 
meditates so he becomes. 

Mantba 0. 

itarasmsra ststctt q#R % Warwick 

Cn Cn 

cl** **1^* clJTR II 

m^TT % q^T W rfrJTI§qra5T?^q ^TOrT- 

C\ ^ sj 

qfyqq <rcq sjfo <?q \\ \ \\ 

«: Sah, he, Chaturmukha, the four-faced god, Brahn>& ijTOT 
Bhfiyas4, by the beat. «X5?5T Yajfiena, by the Sacrifice, ^jjurs Bhfiyah, 
the All-full, the Brahman- «1%*X Yajeya, let me worship, ^fa Iti, this. 
«WWW Akamayata, wished, «: Sah, he. ST«rr*qg[ Asrftmyat, became 
tired or fatigued. *?: Sah, ho. <f»T: Tapal.i, grief, sorrow. Stfjnjiji Atapyata, 
was aggrieved, pained, Tasya, his ^rAntasya, tired. a^«I 

Taptasya, and pained. Yasoviryam, glory and power. 

UdakrAmat, went forth out of the body, JW!J: Pranah, the senses, the 
gods of the senses, t Vai, verily, indeed. ®PlNl*r Yafioviryam, glory 
and power. a<? Tat, then, srtolg Pranesu, the senses, the gods of the 
senses. UtkrAute§u, having gone out. st'nfft Sariram, the body 

(of Virificha). Svayitum, to swell, to grow. *lfw«r<r Adhriyata, 

commenced, began. Tasya, his, of Virineha. 6ariro, in the 

body, qtf Eva, only, even. *T«f: Manah, mind, attraction of the mind. 

Asit, was (attracted). 

6. He (Brahma) desired :— 

“ Let me worship the All-full with this All-full sacrifice”. 
(In recollecting the means of that sacrifice) He was fatigued, (and 
so) he became aggrieved (with) pain. While he was thus fatigued 
and pained, (He along with) Glorious Energy went out (of the 
body). The Pranas are verily the Glorious Energy. When the 
Pranas had gone out, the body began to swell. (Seeing the body 
so swelling, his) mind was (attracted) into that body again.—6. 

MADIIVA’S COMMENTARY. 

\\i \a thus \n the s»ihV\\a‘.— 

“When Brahinfi desired to worship Visnu, he tried to recollect the 
means of such worship (namely, the method of performing the ASvamedha 
oeremony). The effoi t at recollection caused fatigue and pain. On 
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account of such fatigue and pain, there arose a desire in him to leave his 
body (as it was not a good instrument, because it could not bring to 
recollection the method of performing the ASvamedha which Brahma had 
performed several times in the past Kalpns). By his mere desire, the 
Grandfather (BrahmA) left that body, and went out of it along with his 
life-breaths. The life-breaths (Pranas) are called (Yasovirya) glorious 
energy, because through these one acquires glory and energy. Though 
the effort at recollection was little, and the consequent fatigue conld not 
have been much, and though through mere grief and sheer willing, the 
life breaths (as a rule) do not leave the body, yet in the case of BrahmA, 
the breaths went out of the body at his mere willing, bocause such was 
the sport of this All-mighty Lord (BrahmA). When Brahma saw that 
his body was swelling and increasing in size, in spite of his having left 
it, he dsired to enter it again.” 

Note.—Brahma wished for worshipping Visnu and thought on how he would do it. 
And on account of this labour of thinking, however small it might have been, the idea or 
giving up his body got into his mind. No sooner did he wish to give up the body, than he 
left it. 

Prana Vayus (the sens* s) also left it. These Pranas are called Yaioviryam fame- 
virility because a man gets Yasah (fame) and Viryam (virility) from these Pranas. Indeed 
owing to smallest amount of labour, never does a man give up the body, nor he can give 
it up simply by wishing it. Nor do the Pranavayus go out by mere exhaustion. But with 
Brahma the case is different, because he did all these in a playful mood. Again on 
finding his body swell, Brahma wished to get back into it. This shows that he had a 
mind (roanas) or attachment for the body. 

Mantra I. 2. 7. 

rr^Trcsr: 

f 3FT v ^ n « n 

it Me, my. ^ Idain, this, the swollen body. its«f Medhyam, pure, 
sacrificial. SyAt, let (it) be. Anena, by this body, 

Atmanvi, having a body, corporeal. SyAm, let me be. Iti, 

this. W: Sah, he, Chaturmukha Akamayata, wished. ffWJ 

Tatah, then, when he had got back into the body, or when the body had 
swollen or when the body had become white. Asvah, a horse 

WWTT Samabhavat, was. Yat, which or for which (Sacrifice). 

Akvat, (1) had swollen, (2) had assumed the form of a horse, (3) had 
beoome gross, a?| Tat, that, itwtf Medhyam, (t) belonging to the sacrifice, 
(2) to be offered up in the sacrifice, (3) pure. Abhfit, was- 
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Ifci, Wl Tat, that i. e., (1) becoming gross and pure. (2) assuming the 
form of a horse and to be offered up in the sacrifice, (3) to be performed 
by BrahuiA by means of the horse, q* Eva, only. sitfjfcRq Asvamedhasya, 
(1) of Brahma, (2) of the horse, and (3) of the sacrifice. 
AAvamedhatvatn, the reason of being called Afivamedha. q: Y ah, 
whoever. q* Evam, thus, Enam, him, i. e., (1) Brahma, (2) the 

horse, and (3) the sacrifice. Veda, knows i£«r: Esah, he. Ha, indeed. 

^ Vai, verily. Asvamedhatn, meaning of tha word Asvamedha. 

Veda, knows. 

7. “ Let me be embodied through this very body (which I had 

abandoned^ ” (thus thinking) he desired “ Let this (corpse) become 
pure.” (It became pure and Brahma entered it). Then (when he 
had so entered) he became a horse (Asva). Because it had 
(at first) swelled (Asvat) and afterwards it assumed the form of a 
horse (Asva) (therefore he was called Asva) and because it 
became as a fit object of sacrifice (medha) and that for it (the 
sacrifice) (it assumed that form), therefore Asvamedha is called 
Asvamedha. Whoever indeed thus knows (realizes) this truly, 
knows the significance of the word Asvamedha.—9. 

Note:—The word Aivainedh.i has thus tluee meanings—(i) It is a name of Biahtiu 
and would then mean he whose body had become swollen and was purified; (2) it is the 
name of the sacrificial horse, the form assumed by Brahma as a victim; (3) it is the name 
of the sactifice. In the piimeval saciifiie, Brahma himself was the Sacu/ucr (Ynjanuna) 
(called Asvamedha) he him-elf was the vittim (pa&u) in that sacrifice, and was called 
Asvamedha, and he himself was the uunfin’ (yajfia) called Asvamedha. 

MAD 1 IVA’S COMMENTARY. 

It is thus in the Malta, Bamhita :— 

“When Bralnnu desired to enter again the body which he had 
already rejected and which had become a corpse and consequently 
impure, he willed that it may become pure again, and he desired to be 
incarnated in that very body, and so he entered into it again. So when he 
had entered into it, Brahma took another body, and he found the means 
of the great sacrifice which be was contemplating, and so the Grandfather 
(Brahma) assumed the form of the Asva (this was the second body which 
Brahmh took). Because the body was swollen (6vaitibhava) when Brahma 
entered into it, and revivified it; therefore this second body of BrahmA 
is called A6va (the swollen); and since this body had become swollen 
for the sake of sacrifice, and was purified also (Medhya), for that purpose, 
therefore, that primeval sacrifice was named ASvamedha : because it was 
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performed by Brahma entering the body which had become swollen 
(SvaitibhnvaJ and which he had purified, therefore Brahmd, the possessor 
of auspicious four-faces, is also called Asvamedha. Or the sacrifice is 
called Asvamedha, because he himself had become a horse (Asva) an"d 
became the sacrifice himself (Medhya), therefore it is called Afivamedha. 
The sacrifice is called Medha and that which is fit for sacrifice is called 
Medhya. Therefore, medhya means also pure, because all things whicji 
are fit for sacrifice must be pure. 

He who understands thus the meaning of Asvamedha really 
understands.” 

AW.—The word Aicanutlha has thus thice meanings—(i) the prime\al sacrifue 
performed by Brahma with the body whit h he had once left and which had become swollen 
and which he had to purify befoic entering; (2) Aswunedha i.s ihe name of lUa/nnd him¬ 
self, because his body had become swollen ami had to b.* purified, (3) it means the hont'- 
uumitc , b'tause horse is the l\pe of Brahma and is pure. 

AW.—With the intention of getting buk into the dead body, Biahma uMicd, for tlltt 
purity of that corpse. The muisc he adopttd was that he first made up his mind to accept 
that body and then lie got into it. Looking foi some means of performing the grand sacri¬ 
fice as he found it (coipse) to b; tli. best, he put life into the d*‘a<l body and (hanged if 
into that of a horse and accepted it to be his second body /. *•., he kept alive the body of 
the hoise by a pal l of his own life. 

The word Asvamedha is applied to the sacrifice, to Brahma and to 
the horse. It is applied to the sacrifice, because for it the dead body of 
Brahma swelled and became white and attained purity. And also 
because it was performed by BrahmA, who also passed by the name of. 
Asvamedha. 

Brahma is called Asvamedha, because he was in the dead body 
which had become swollen and became pure. ■ 

The horse itself is called Asvamedha, because the dead body had 
assumed the form of a horse, and became pure, and therefore capable of 
being used in the sacrifice. 

He who realizes this, i.e., the three senses of Asvamedha, has a 
thorough knowledge of Asvamedha, 

Mantua I. 2 8. 
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n <|^%5r |ccaT 

3®«4^55pSr ^rg^TmfrT ^rq^mfJTT wr?t% 

*9TT% lidl ^T% f|^q- II ^ II 

Tarn, him, the horse; his own form as a horse, qqqqvq 
Anavarudhya. not tying up ; setting free Iva, as if. Brahma, and 

the horse being one; he could not tie the other Wisqq Araanyata, made 
his mind, thought. “ 1 shall let this horse wander the universe." an 
Tam, him, the horse. tfqr*K*q Samvatsarasy a, the year. q**qrq( ParastAt, 
after the lapse of. Atmane, to the self; the Supreme, the Self 

residing within his own self. STrSWT Alabhata, had faith in, made an 
offering in the Sacrifice qqR Pasun, other beasts, such as goats, &c. 

DevatAbhyah, to the gods, to tho Supreme Self residing in the 
Devas. sreolfn Pratyauhat, gave, left for (them), offered, et^nm TasmAt, 
therefore, (the modern sacrificers) ?tq^af?sf Sarvadaivatyam, in honour 
of all the gods. sftflitf Prok§itam, (the animal) sanctified with Mantras. 

PrAjApatyam, as declared and taught by PrajApati or BrahmA. 
*H55*fa Alabhanta, make an offering in the sacrifice. qq: E?Ah, this 
(deity in the sphere of the sun). 5 Ha. ^ Vai, indeed, waiter: 
A&vamedhah (is called) Advamedba. q: Yah, lie. qq: E§ah, who. 3*1% 
Tapati, shines, aw Tasya, his; here in tho sense of in him, i.e., in the 
sun. tstaHK: Saihvatsarah, BrahmA who is also called Samvatsara. sneJTr 
Atma, whatever pervades, wqj^ Ayam, this. BrahmA who is called 
Saiivatsara. Arkah, called Arka. stfrr: Agnih, named Agni. q*q 
Tasya, of BrahmA. line, these. ®l«Rr: Lokah, worlds, like Blifir, 
&c. qnftna: Atmanah, bodies, real self, because BrahmA pervades them 
all. cfl l'au, they. qq| Dfcau, these two (the Solar deity and the 
BrahmA). ArkAsvamedhau, Arka and Asvamedha, the Surya 

and the Chaturmukha (BrahmA). *Jt SA, she, (the God). 5 U, verily, 
gq: Punah, again, on the other hand. q^T EkA, oue, the principal, qq 
Eva, only. $qaf DevatA, the god qqfq Bhavati, is. Mrityuh, 

death, the Destroyer Nrisimha. qq Eva, none else, wq Apa, untimely; 
all pervading, Ap-vyApta. gq: Punah, again. Mrityum, death, 

iqqfq Jayati, avoids, conquers. The nominative of this verb is BrahmA 
who knows thus, tgr^i Mrityuh, death, qsf Enam, him, Brahma, q 
Na, not. Wlftfq Apnoti, gets, comes to. Mrityuh, the Lord Hari 

called Mrityu or the Destroyer, 3ffq Asya, Ins, of BrahtnA. qJT?WT AtmA, 
master *tq% Bhavati, is, becomes, qqrat EtAsAin, these. ^qqRl Deva- 
tAnarn, of the gods, such as Rudras, &c. q$: Ekah, chief, ruler. qqfrt 
Bhavati, is. 
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8 . He (Brahma) then willed that the horse should roam 
(through the world) unobstructed. After the lapse of a year, he 
offered it to the Lord Atman within himself. He offered other 
animals to (the Lord within the other) gods. Therefore they (the 
sacrificers) offer sanctified animals to all gods, according to the 
rite of Prajapati as taught by Brahma. This (the deity in the solar 
orb) is verily Asvamedha, he who shines out there. The 
Samvatsara (Brahma) is his Atman (pervader). This Agni is arka 
(the Brahma in arka is pervader of Agni also), all the worlds are 
His (Brahma’s) bodies (since he pervades them all). In these two 
forms, those of Arka and Asvamedha (does Brahma reside), (yet) 
these all are under one God (Visnu), who is (Lord) Mrityu. 
Brahma, who thus knew Lord Mrityu, conquered the second 
death ; and death did not reach him ; for Lord Mrityu became his 
master. He thus became the chief of those gods. 

End of <hc Second Brdhmana called Asvamedha, 

MADIIVA'S COMMENTARY. 

Now the commentator explains the sentence Tam anavarudhya eva 
Amanyafca, in the words of the MahA Saihhifca:— 

That Lord Brahma allowed his Self in the form of the horse to roam 
freely all over the world, for the period of one year, himself watching it 
in the form of a man. 

The commentator next explains the phrase Atmane Alabhata; it does 
not mean to sacrifice the animal for himself, but it means, as the 
commentator shows it, that he offered it, to the Supreme Vi§nu who 
resided in the heart of BrahmA. 

After the end of one year he, the lord of self (BrahmA), offered that 
animal, in sacrifice, in honour of the Supreme Self residing within his 
own self. Other animals, like goat and the rest, he offered to the same 
Supreme Self as residing in the Devas. 

As Brahma sacrificed other animals, why did he become an animal? 
This question the commentator answers next :— 

BrahmA assumed the form of the horse thinking :—“ Let me have 
the entire fruit of the sacrifice to myself, namely, the fruit which the 
agent of the sacrifice gets by performing the sacrifice and the fruit which 
the victim of sacrifice gets by being immolated in tie sacrifice.” (Thus 
thinking BrahmA became himself the sacrifioer and himself the victim). 
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Since an animal even gets heaven, when killed in sacrifice, without 
knowing why he is killed, what greater heaven must not that animal get 
who knowingly offers himself as the victim in the sacrifice. Thus 
thinking Brahma himself became the victim. 

The word ASvatnedlia applies not only to Brahma, but it applies to 
the Sun and the Fire also. The commentator shows this :—— 

Since Brahma called Sariivatsara dwells in the Sun, the Sun is also 
called A§vatnedha, after the name Asvamedha given to Brahma. 

The Sun is called Samvatsara because Brahma, the Saiiivatsara, 
pervades the Sun, and therefore the Sun gets secondarily the name of 
Samvatsara. 

Brahma residing in Arka gives his name of Asvamedha to Fire, 
because Bi-ilimfi. as Asvamedha pervados the fire also. Sineo all tlie 
Lokas are pervaded by Brahma and have him as their self, they are 
called after the name Brahma. Verily the one (rod Hari pervades all 
the spheres, the Brahinaloka, the Suryaloka and the Agniloka. 

The commentator next explains the phraso, “He who knows this 
overcomes * second death, ’ (punar mrityuh) Death does not roach him.” 
This doe9 not mean that every knower becomes immortal, but it applies 
to deities like Brahma and others and not to ordinary men. 

Brahma thus exists always conquering death and lebirth, because 
he lias known truly the secret of the Lord Nri-Hari. The term Mriti is 
called Funarmrityu or second death, (the deatli that leads to rebirth). 

.Vole .—In til'-’ text tile word Ap.imrityu is used. It means the death which pet varies 
Itruhnu and the lest. The wold Apa means to pervade. In other wolds Ap.imrityu means 
the ull-p nailing death, the < osmic death. Thus Apa-mrilyu is the higher iLatli at the end 
of a cycle to whit h nflice holder s of cosmos ate even liable, unless they get the grace of the 
Lord. 

H im death called mriti never reaches because Nrisimha is Death of 
death, and this Death has become his protector because he (BrahinA) 
worshipped Hari. 

The word Atman in the text is explained in the above as protector. 
The commentator gives authority for so translating, 

Hari is said to be the Atma of Bralimft, because he has pervaded 
completely (Atatatvat) the self of Bralimfi, because he is the All-eater 
(Attri), because he takes up all (Adanfit), because he creates all (Atta) 
and.because he knows all (Atta). 

AV/V: —Tin: word Atman is thus derived from 5 roots: — 

(1) it is formed vuth the prefix A, the root Tan and the suffix' Oman. 
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(2) it is formed with the affix A, root Ad and the same affix Dman, 

(3) the affix A, the root Da, the suffix Oman, 

(4) the affix A, the root Tan to spread, and the root Mato build, and the suffix jDati, 

(5) the Affix A, the root Tan to spread, and the root Man to know, and the affix Dan, 

Thus Atman means the Pervader, the Destroyer, the Taker up, the 
Creator and the Knower, all these in their superlative degree. 

Brahm& is the ruler of all the other Devas, because he always 
possesses the knowledge of Nrisnhha, always meditates on Him and 
consequently is the recipient of His grace. Thus it is in the Mah& 
Samhita. 

The word Bhdyas (1.2 6) used in the text means the full and the 
words Blifiy ah Yajeya (1.2.6) mean “ Let me worship the Supreme Lord 
who is All-full. ” 

The word AS vat (1.2,7) in the text means (1) he became a horse and that 
form became Medhyam, namely, worthy of being taken or used in sacrifice, 
hence the word Asvamedha means the horse fit for sacrifice. 

That BrahtnS had assumed the form of a horse appears from the text 
itself, where it says that he thought to let it roam freely and 
unobstructed. Had there been no horse, who was it who had'to roam 
freely ? It appears therefore that there was a horse there, the form 
assumed by BrahmH; as well as Brahmfi, in his human four-faced form. 
This is one meaning of ASvamedha. 

The word Asvamedha means also (2) BrahmA Because Asvat;i6 
had become swollen and afterwards it had become pure (Medhya), 
therefore he whose body had become swollen (ASvat) and had then 
become pure is called Aivamedha. 

Brahm& (when he saw the other form of the sacred horse) thought 
“ 1 shall make it wander all over the world without restraining him, or 
reining him.” He willed it so, because that form of horse was none else 
but his own self, taking up that form of his own free will. Brahmtl 
therefore, did not like to restrain his second form, namely, of the animal, 
but allowed it freedom for one year. 

Note -,—But when BrahmJ found that his animal portion had gained enough experience 
by moving through all the worlds unrestricted, he destroyed that form and reabsorbed it 
into his higher self with all the experience gained. Every God has an animal under him, 
which is his vahana or his lower nature. This animal nature should be allowed freedom tq 
gain experiences of the world, but when it has gained such experiences, it must be sacri¬ 
ficed, i. e., brought under control of the higher self, namely, the spiritual and the -intellec¬ 
tual self. This is the secret of Asvamedha. The senses of man are the Aivas, and to 
control and sacrifice them is the horse sacrifice. See Katha Up. Where- the sdftses are 
called horses, 
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The chief function of the gods, BrahmA, Rudra and Suparna, is the 
eating or enjoying the things created. Gods like Indra &c. do sometimes 
enjoy them; but the rest of the gods do not enjoy but see (illume) only. So 
toenjoy the created things or not is the chief functions of the gods, which 
vary according to their capacity. The Lord Supreme enjoys everything 
that a man can enjoy., so one should meditate on the Lord’s enjoyment. 
DhyAna or meditating on the gods is nothing but to know and realize how 
they enjoy the things created, touch is the definition of DhyAna given in 
Pravfitta. 

[BrahmA wished for worshipping Vi§nu and thought on how he 
would do it. And on account of this labour and thinking, however small, 
it might have been, the idea of giving up his body got into his mind. 
No sooner did he wish to give up the body than ho left it, and with him 
PrAna VAyus (the senses) also left it. These PrAnas are called YaSovir- 
yam because man gets Yasah (fame) and Viryam (energy) from 

these PrAnas. 

[Indeed owing to a small amount of labour, never does a man give 
up the body, nor can he give it up simply by wishing it. Nor do 
Ihe Pr&Eta VAyu8 go out by mere exhaustion. But with BrahmA the case 
is different, because he did all these in a playful mood. Again on finding 
His body swell, BrahmA wished to get back into it. This shows that he 
had a inind (Manas) or attachment for the body. 

[With the intention of getting back into the dead body, BrahmA 
wished for the purity of the dead body. The course he adopted was 
that he first made up his mind to accept that body and then he got into 
it. Looking for some means of performing the grand sacrifice, as he found 
it to be the best, he put life into the dead body and changed it into that 
of a horse and accepted it to be his second body, i. e , he kept alive the 
body of the horse by a part of his own body. ( 

). 

[The word AAvamedha is applied to the sacrifice, to BrahmA ond to 
the horse. It is applied to the sacrifice, because for it the dead body of 
BrahtnA, swelled and became white and attained purity. And also because 
it was performed by BrahtnA who also passed by the name of A&vamedha, 

[BrahmA is called A&vamedha, because he was in the dead body 
which had swelled and become pure. 

[The horse itself is called AAvamedha, because the dead body had 
assumed the form of a horse and became pure and therefore capable of 
being used in the sacrifice, 
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[He who realizes this, i. e., the three senses of Asvamedha, has a 
thorough knowledge of Asvamedha. 

[The Lord, then, made the horse walk round the world without 
checking him, for a period of a whole year. At the end of that period, 
Brahmft made up his mind to kill and make an offering of the horse to 
the Paramfttman present in his heart of hearts. The goat and other 
animals he made an offering of, to the Param&tman present in the heart 
of hearts of all the other gods. Brahma himself took the form of the 
horse and it was he himself who performed the sacrifice; this he did 
because he intended to have both the fruits of the sacrifice for himself; 
first that of the agent, and secondly that of the animal killed in the 
sacrifice. The animal killed in the sacrifice gets heaven as the result 
(reward) of his being killed. (Such a result did Brahmft obtain ; he also 
obtained the fruit of knowing the Brahman within) The Sun is also 
called Asvamedha ( ) as he is called Samvatsara (tf«R[?fC) because 

Brahma who is in the sun is himself called Asvamedha; aud because 
Brahma who spreads (pervades) the sun is the soul of the Sun. It is 
similarly Brahma who is in the fire and is called Arka ( )» is also called 

Agni ; because Brahmft spreads or pervades the world, so he being the 
soul or chief in the thing that he spreads, passes by the name of that 
thing. Only one God Hari pervades the Brahmaloka () Sfiryaloka 
($Wta5) and Agniloka ( )• He is called Nfihari orNrisimha. Since 

Brahmft knows him, has a full knowledge of Nrihari, he has been able 
to overcome death and he has no more to die. By the word ( 5*3') Mjityu 
is meant to die again and again. Since Brahmft is a worshipper of Hari, 
he has been able to avoid such a Mrityu. 

[Nrisimha is the Atman of Mrityu or death, and Mfityu is the Atmft 
of Brahmft, because he (Nrisimha) spreads or pervados in them all; and 
because He is the Destroyer of them all. Brahmft is the Lord of all 
the gods, because he has all these gods as his subordinates, because out 
of him was created this world and because they know that it is he who 
pervades. It has been written in the MahftSftmhitA that Brahmft has been 
able to attain superiority over the gods owing to his knowledge, of the 
Nrisimha, owing to his constant meditation and through the favour of 
the Lord Nrisimha.] 

Here ends the Bhd$ya on the Asvamedha Brdhmana. 
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Third (udgitha) Braiimanam. 

MANTHA 131. 

f in5uqcm » as: qsTqtaroi ^ 

^5CT Sr§*I*cT ^ f ^oJT 

3P5P^nftiwi|f ^ql^fi?qqT^Ri n \ u 

gpm Dvay&h, of two kinds, two-fold. uianem: Prftj&paty&h, the 
descendants or progeny of Praj4pati. Dev&h, the Devas. aigfl: 

Asurah, the Asaras. Cha, and. f Ha, it is well known. g^r: Tatah, 
among them, $*i: Dev&h, the Devas. qaiaftiretT: K&nlyasfih, few in number. 
The ordinary form of this word is JEsftqfari. ^ Eva, certainly, sign: 
Asur&h, the Asuras. 33T*THT: Jy&yas&h, many in number. The ordinary 
form is aqrafa'-' ^ Te, they both. Esu, these, Lokesu, on the 

Worlds; for the possession of these Worlds, 3t3<TOr<T Aspardhanta, 
challenged each other; fought with one another in emulation. % Te, 
they, defeated as they were few in number, ^i: Devah, the gods, the 
Devas. wg: Oehuh, consulted among themselves, f Ha, formerly. {a 
Hanta, well; now. HjJ Yajfie, in the sacrifice sacred to Visnu (such as 
3*llfilfllT &c.) Udglthena, by loud chanting (Lord Hari when He 

is pleased by our loud chanting of hymns, Om). stg?lrf Asuran, the 
Asuras. «R8t*n?f Atyay&ma, let us surpass, or get the better of. 
{fir Tti, thus. 

i. The descendants of Prajapati, are verily of two kinds, 
the lovers of light (Devas) and the lovers of life (Asuras.) Among 
them the Devas are comparatively smaller in number and the 
Asuras greater. For (the establishment of their respective 
superiority in) these Worlds, they fought (with each other). 
.(Overcome by the Asuras) the Devas said to one another,— 
“ Well, let us overcome the Asuras by (praying to Hari, through 
the) chanting of the Udgitha in the (Asvamcdha) sacrifice.” 

MADIIVA’S COMMENTARY. 

In the ceremony of Asvamedha and the rest, Viyu alone ought to be made Udgata; 
because he alone is capable of removing all obstades that arise in those undertakings. 
To prove this, the book now gives a story in the shape of a fight between the Devas and 
Asuras. The Devas heie are the presiding deities of the aigans of senses like speech, 
sight, hearing &c. In the great Cosmic sacrifice, in which Brahma called Hiranya- 
garbha is Yajamana himself, these Devas of the senses stand in relation of sons to him. 
In attempting to create man, these Devas helped to give various senses to him. but the 
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Asuras produced defect in every one of those senses, except the last or the great Vayu 
function or respiration. Thus all sense oigans are liable to be deceived by the glamour 
of Asuras. except the great function of respiration. Science also supports this view. A 
hypnotic influence may pervert all sense organs, but lespiration. 

The working of eveiy sense organ produces twofold effects; one with regard to the 
organ itself, and the other with regaid to the Dev as. When a sense organ works 
harmoniously the Devas presiding over such organs, togethei with all other Devas are 
pleased ; just as the production of harmonious music pleases the audience. Hut the 
difference between the instrument that produces music, and human sense instrument is 
this; the production of music does not improve the instrument, while the harmonions 
working of any sense organ improves that organ This is what is taught in this Upanisad. 

Of the two kinds of the sons of Brahma (CrajApati) the sons of Diti 
are larger in number and Tamoguna prevails in them all, while the 
Sur&s are small in number and are marked by Sattvaguna. The Asur4s 
overcame the Sur&s on account of their superiority in number, and on 
account of the boon they got from Siva. The Sur&s thought of 
defeating the Asuras by worshipping Vi?nu and with the strength of 
Udg&tri (V&yu). 

Mantra I. 3 . 2. 

3?TJTTqr* q^qinf 

II ^ t q q^W^cq 

qTcqqifqsqFcq q: q TTCfTT q^qqfqqtf q 
^sr q qum II ^ ll 

^ Te, they, the Devas when they had thus decided. V&cham, 

(to the God Agni presiding over) the speech. 3^: Ochuh, said to. 5 
Ha, veri ly. ?**Tv am, you. sfj Nah, for us ; for our good, ggw? Udg&ya, 
sing or chant hymns. Iti, Thus; thus requested. Vak, (the God 

Agni presiding over) the speech. Tebhyah, for the Devas ; in order 

to serve the purpose of the Devas. Udag&yat, sang or chanted 

hymns, «T; Yah, which. VAchi, in speech, vhi: Bhogah, enjoyment, 

result; the chanting of the Vedas &c. Tam, that; the fruit of reciting 
the scriptures. Devebbyali, for the Devas. VtmTOt Ag&yat, chanted 

by her song, she caused the Devas to get. irj Yat, what. 
KalyAnam, prayers to the Lord. Vadati, says. 3*1 Tat, that. 

Atmane, for herself. & Te, they ; the AsurAs. *3* Anena, 
by this. UdgAtrA, by the loud chanting; by means of the singing 

priest. *r: Nah, us. Atye^yanti, will conquer. jfa Iti, this; 
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that. Viduh, knew; came to know. ^ Vai, verily, gf Tam, him; 

Agni. «rfyi<[3t Abhidrutya, running towards; falling upon. qnwu 
P&pmana, with evils. Avidhyan, pierced ; touched ; polluted the 

chanting of hymns U: Ya(i, which, made by the Asuras. qiqflr P&pm&, 
evil, wi Sah, that, Safc, well-known. (The word aq[ when used singly, 
i. e., not having connection with. uq[, means well-known ; celebrated). 

Apratirdpain, falsely, badly , not rightly accented and with faulty 
intonation ; against the scriptures e^fer Vadati, pronounces ( ^F?l ) «rej[ 
Yat, what ; interrogative pronoun. Id am, this, qcf Eva, indeed. 50 

Sah, that; previously spoken, qg Eva, emphatically and nothing else. 
51 Sa^, that. WOO PdpmA, evil, Iti, thus. 

2. They (the Devas) said to Vak, “ Do you sing out for 
us.” 11 Let it be so” (said Vak). For them then Vak sang out. 
Whatever fruit there is in speech (by reciting correctly the 
sacred scriptures), that she obtained for the Dcvas by singing out 
(correctly); whatever good (there is in speech, such as in explain¬ 
ing the sacred scriptures) that (she obtained) for herself. 

They (the Asuras) knew : “ By this Udgatri singer, verily, 
they will surpass us.” They therefore ran swiftly towards Her ; 
and pierced Her with evil. What was that evil ? That which 
consists in saying what is not according to (correct) form (of 
speech, such as accent, &c. or in consonance with truth). 
That was the evil. 

Mantua I. 3 . 3 . 

sto % inanj^ar 5? am 

H ^ % q 3§JTr5nc^SFrftra 

<jof ^ qi^RT i| \ II 

Atha, then, £ Ha, verily. srPQf^ Pr'inam, the VAyu called 
Pr&na whose seat is in the nose. Ochuh, said to. Tvam, you; thou. 

s|: Nah, for us; for our good. Vdgaya, sing or chant hymns. 

Iti, thus ; thus requested, jmj: Pr&nah, the V&yu called Pr&na. 
Tebhyah, for the Devas, in order to serve the purpose of the Devas. 
TJdag&yat, sang or chanted hymns. *j: Yah, which. HP*? Ghrane, resulting 
from smell. Bhogah, the happinoss resulting from the smelling the 
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flowers, etc. offered to the gods. Tam, that. Devebhyah, for the 
Devas. WTHTO?* Agayat, chanted. uq Yat, what. $v*nof Kaly&ijam, 
what is right, i. e. good and pleasing to the nose. fsrStfn Jighrati, smells. 

Tat, that. Atmane, for himself. ^ Te, they ; the Asuras. 

Anena, this. 3Spit?IT DdgAtra, by loud chanting. Wi N&h, us. Slfifcufr 
Atyesyanti, will conquer. ffh Iti, this ; that. firi|: Viduh, knew; came 
to know. ^Vai, verily. sf Tam, him; Pranavayu. wfagsr Abhidrutya, 
falling upon. UJ^IIUT Papmana, with evil, Avidhyan, pierced; 

touched; polluted the chanting of hymns. U: Yah, which; made by the 
Asuras. qrqjTT PApmA, evil. Sail, that. a: Sah. well-known. srufa^qq[ 
Apratirupain, what is bad smell, fsurfa Jighrati, smells, *I?I Yat, that. 

Idam, this. «rq Eva, indeed. Sail, that; previously spoken. 

Eva, emphatically ; nothing else. ?f: Sah, that. UTUnT PApmA, evil. 

Iti, thus. 

3. They said to Prana, “Do you sing out for us.” “ Let it 
be so” (said Prana). For them then Prana sang out. Whatever 
fruit there is in scent (by smelling the sacred flowers offered to 
God) that He obtained for the Devas by singing out (correctly, 
i.c., by performing the function of smelling properly), whatever 
good there is in scent that He obtained for himself. 

The Asuras knew: “ By this Udgatri singer verily they will 
surpass us.” They therefore ran swiftly towards him, and pierced 
him with evil. What was that evil ? That which is not according 
to (pleasant) form (of scent). That was the evil. 

mantra I. 3 . 4 . 

JTT^ II q**rf?T 

* qrwn h $ u 

W? Atha, then, f Ha, verily, q(§j: Chaksuh, the eye ; presiding 
god of the eye namely the sun. Ochuh, said to. Tvam, you. 

«j: Nah, fpr us ; for our good. Udg&ya, sing or chapt hymns; 
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Iti, thus, eror TathS,, so ; let it be so. *f?r Iti, thus ; thus requested. 

Chaksuh, the eye ; the presiding god of the eye called the sun. &HU 
Tebhyah, for the Devas ; in order to serve the purpose of the Devas. 

Udagayat, sang or chanted hymns. *t: Yah, which. 
Chaksusi, in the eye ; resulting from the eye ; ocular. Bhogah, the 

happy experience ; the sight of the holy shrines &c., Tam, that. 

Davebhyah, for the Devas Agayat, chanted qq Yat, what. 

Kaly&nam, what is right i e., good and pleasing to the eye. 
The beauty and beautiful sight. q$fqf?r I’asyati, sees. Tat, that. 
Atmane, for himself. ft Te, they ; the AsuiAs. Anena, this. 351THH 

UdagfUrft, by loud chanting, by the means of loud chanting. *f: Nah, 
us. Atyesyanti, will conquer. Iti, this ; that, f^: Viduh, 

knew, came to know. ^ Vai, verily, q' Tain, Him ; Prana, Vftyu. 

Abhidrutya, falling upon. qiqqsjT Papmanft, with evil. «fqsq 5 Jf 
Avidhyan, pierced, touched ; polluted the charting of hymns, q: Yah, 
which ; made by the Asur&s. qrqflT PApma, evil. Sah, That, ai 
Sah, well-known Apratirupam, what does not tally with the 

object the actual experience; a distorted sight, q^qfa PaSyati, sees. 

Yat, that- Idam, this, iTq Eva, indeed, ft t Sail, that, previ. 

ously spoken, qq Eva, emphatically ; nothing else, w Sah, that. qtq*TT 
Pitpma, evil, ffcT Iti, thus. 

4. They said to Chaksus “ Do you sing out for us.” 
“ Let it be so,” said (Chaksus). For them then sangout Chaksus. 
Whatever fruit there is in seeing (sacred objects) that he obtained 
for the Devas, by singing out (i.c. by properly performing the 
function of sight); whatever good there is in sight that he obtained 
for himself. 

The Asuras knew: “ By this Udgatri singer, they verily will 
surpass us”. They therefore ran swiftly towards him, and 
pierced him with evil. What was that evil ? That which is not 
according to (the pleasing) form of sight. That was the evil. 

MANTRA I. 3. 5. 

sra $ 
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rTRm|r«r ^ 

^q*>AWfm qi^T n v* u 

C 

*fll Atha, then. £ Ha, verily. Srotram, ear ; god of hearing; 

the gods of the four quarters. wgs frchuh, said to. Wtf Tvara, you; 

thou. «f• Nah, for us ; for our good. 3$nT«I Udg&ya, sing or chant 
hymns, Iti, thus. a*Tf Tatliil, so ; let it be so. 5 % Iti, thus ; 

thus requested, wftsm ^retrain, ear; god of hearing. ttwii Tebbyah, 
for the Devas, in order to serve the purpose of the Devas. arjnwtl Uda- 
g&yat, sang or chanted hymns, n: Yah, which. Srotre, belonging 

to the ear ; auditory. *fhis Bhogah, the happy experience ; from hearing 

the sweet name of the Lord Hari. @f Tam, that. Devebhyah, 

for the Devas. 8 TMTR<I Agityat, chanted, *l£ Yat, what. ^5*nof Kal- 
yanam, what is pleasing to ear, sweet sound. f§rinoti, hears. 

Tat, that. Afcmane, for himself, a Te, they, the Asuras. 

Anena, this. 3§ni5lT TTdgatr&, by loud chanting ; by means of 
loud chanting. «f: Nah, us. SR»I«q'f?r Atyesyanti, will supersede. 

Iti, this; that, fg^: Viduh, knew; came to know, t Vai, verily, rf 
Tam, him ; PriXna, VAyu. «jf*ng5q Abhidrutya, falling upon. UqjRST 
P&pmanu,, with evil. Abidhyan, pierced ; touched ; polluted the 

chanting of hymns. *l: Yah, which, made by the Asuras. qpT s *Tf Pa,pm&, 
evil. W Sah, that. Sah, well-known. Apratirfipam, what 

does not tell the real nature of the sound heard ; distorted sound. 

&rinoti, hears- ^ Yat, that. Idam, this, q* Eva, indeed tf: 

Sah, that, previously, spoken- ^ Eva, emphatically ; nothing else. $f: 
Sah, that. qrqw P4pm&, evil 5 % Iti, thus. 

5. They said to Srotra “ Do you sing out for us,” “ Let 
it be so” (said Srotra). For them then sang out Srotra. What¬ 
ever fruit there is in hearing (the sacred name of the Lord), that he 
obtained for the Devas, by singing out, by properly perfor¬ 

ming the function of audition), whatever good there is in hearing 
that he obtained for himself. 

The Asuras knew : “ By this Udgatri singer, they will 
surpass us.” They therefore ran swiftly towards him and pierced 
him with evil. What was that evil ? That which is not according 
to (the pleasing) form (of hearing). That was the evil. 
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MANTRA I. 3. 6. 

mm 

^r^qqm cl^Tc*^ fi Tq^C%q I q ^^TTnOr^'sq^rftm 

cww§csr qT^rqTSR^r?f^ q: q q^T q^q^qcrra- 

*q* q^qqm q <?q q qi^qg $mv. 

qromqqTq^^q^Ri: qF^Tsfeqq n \ 11 

6 

MU Atha then, f Ha, verily, uu: Manah, mind ; god of the 
mind. Indra, Rudra and !§esa. 3^g; ftchuh, said to. eaf Tvam, You ; 
thou. U: Nah, for us ; for our good. 3fntU Udg&ya, sing or chant 
hymns, Iti, thus. UUf TathA, so; let it be so. Iti, thus; 

thus requested. UU: Manah, mind ; gods of the mind. ?fru: Tebhyah, 
for the Devas, in order to serve the purpose of the Devas. Ud- 

gfiyat, sang or chanted hymns, u: Yah, which, Jwfa Manasi, in the 
mind ; mental. *j)u: Bhogah, fruit, the experience from meditating on 
the Lord Hari and its good effect, gf Tarn, That. Devebhyah, 

for the Devas. MTnT”3 Ag&yat, chanted. U!j[ Yat, what. «5urof KaljA- 
nam, what is pleasing to the mind ; the pleasing things. Saiiikal- 

payati, thinks. ggj Tat, that- MTW# Atmane, for himself. % Te, they ; 
the Asuras. Anena, by this SJUIUf TJdgatra, by loud chanting ; 

by the means of loud chanting, u: Nah, us. Mg^TOffa Atyesyanti, 
supersede, ^fgr Iti, this ; that, fuf: Viduh, knew; came to know, t 
Vai, verily, gf Tam, him, Manas, tffwgsqr Abhidrutya. falling upon. 
UTOR! P&pinanA, with evil. Mfuvn*^ Abidhyan, pierced ; touched ■ 
polluted the chanting of hymns U: Yah, which; made by the Asuras, 
«H*HT P&pm&, evil. M: Sah, that. M: well-known. Apratirupain, 

unfavourable ; disgusting to it. ffasuufft Saikkalpayati, thinks. M: 
Sah, that ; previously spoken. «ju Eva, emphatically ; nothing else, tg; 
Sah, that. qi*ut P&pmA, evil, qu^ Evam, thus. 3 U, a particle ex¬ 
pressive of surprise tgjj Khalu, indeed. «jgrr Et&h, these. 

DevatS,h gods such as Agni, Prana, &c. gruff*?; P&pmabhih, with evils. 

UpAsrijan, eclipsed ; darkened ; made to associate with evil. 
«?*** Evam, in this way. qptt: Enfth, these gods. UTiUUr P&pmana, with 
evil. <nfa*U^ Avidhyan, pierced, tainted. 
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6 . They said to Manas, “ Do you sing out for us.” “ Let 
it be so,” (said Manas). For them then sang out Manas. 
Whatever fruit there is in contemplating (over the Lord) 
that they obtained for the I)evas, by singing out (/. e., by properly 
performing all mental functions); whatever good there is in 
contemplation that they obtained for themselves. 

The Asuras knew : “ Hy these Udgatri singers, they 
will surpass us. ” They therefore ran swiftly towards them, 
and pierced them with evil. What was that evil ? That 
which is not according to (the logical) form of thinking. 
That was the evil. 

A'ote: —"They” for Manas refers to Indra, Rudra and iSesa, who are the Gods of Manas. 
MADHVA’S COMMENTARY' 

So they requested Agni (the fire-god) and others one after another. 
While engaged in the performing of tte duties of Udgatri, Agni and the 
other Devas, even Indra and Rudra were all touched with evil by the 
Asuras. 

mantra I. 3. 7. 

trcr JTTW fq§^q 

w|cq qiqiRiftnsqFcq Tq^q* 

fq fq*qojt fqx 

sxsxq^ q^xs^x *rqcqxc*RT q*x*q xjqq 
*xqfq q <jq q^ u * n 

w>4 Atha, then ; when all the gods had been touched with evil. 

Imam, this, the well-known. Asanyatn, living or residing inside 

the mouth. JTPJm Pr4nam, to the chief of the Pr&na V&yus or vital airs. 
3g: Ochuh, (the gods) said, f Ha, verily, Tvam, thou;, you. ,m Nah, 
for us; for our good, ajntg Udg&ya, chant hymns, jftr Iti, thus. 
?WT Tath&, so, let it be. ffei Iti, thus. Tebhyah, for the Oevas. 

E?ah, this. gTtj: Pr&nah, the chief of the Pr&$a V&yus. 
Udag&yat, cho.nted hymns. % Te, the Asuras. Anena, this. 8gnurr 

Udg&tiA, by loud chanting. »T: Nah, us. Atyejyanti, will 
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conquer. ^ Vai, verily, certainly. Iti, this, Viduh, knew; 

came to know, ft Tain, him; I’r&na. sjf¥n[?«I Abhidrutya, falling upon. 
<n*JT*T PApmanft, with evil. Avidhyatsan, wished to touch; 

intended to pierce, as Sah, it was (like). Yath&, as. 

Asm&nam, hard stone, adamant. sfceuT Ritva, coming against; striking 
against. 3stg: Lo§tah, a lump of earth. Vidhvamseta, is broken 

into pieces; is reduced to powder. Evam, in like manner. ( Ha, 

certainly. Eva, just. Vidhvaihsamanah, destroyed; lost 

their bodies. fa***: V isvanchah, rebounding in different directions. 

Vi nesuh, died ; disappeared, ass Tatah, then ; on their disappear¬ 
ing. 3*r. Devah, the Devas. Abhavan, were as before; shone 

again in their own brightness ; again got their supremacy. SffJTT Asur&h, 
the Asaras. «HT Para, overthrown, subverted. It is followed by 
Abhavan; lost their supremacy. Yah, whoever. Evam, this. 

Veda, knows: realizes, siw Asya, his; him. fgra«^ Dvisan, the hater, 
the enemy, sftipq: Bhr&tribyah, the enemy, the sin which constantly 
accompanies one like a brother. Papma, the evil person. «rr<«pn 

Atmana, by Paramatman; through tho favour of the Supreme Self. 
WflWfa Parabhavati, is defeated. 

7. They said tn this Asanya Prana, “ Do you sing out 
for us. ” “ Let it be so, ” said the Asanya Prana. For them 
then sang out the Asanya Prana. 

The Astiras knew : “ By this Udgatri singer, they 

will surpass us. ” They therefore ran swiftly towards him, 
and (attempted to) pierce him with evil ; but ns a clod of clay 
striking against a hard stone breaks into pieces, thus verily 
the Asuras being broken, disappeared in diverse direc¬ 
tions. Then the Devas became (supreme), and the Asuras 
became (defeated). Of him who knows this, the hater 
becomes defeated by the grace of the Supreme Self, and 
his brotherly (pleasant) vices all destroyed. 

mantra I. 3. 8. 

* |Tf: « 5 %rswt a: 

rcfa 3UTf^TSfRI'l'ff TO II e II 

ftTe, they; the Devas. Yah, who. Ittbam, thus (con- 

quered the Asuras). 5|: Nab, us. 4RPB Asakta got, stuck to us, was with 
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us. W! Sah, he. w Kva, where, g Nu, now. spjjl Abhfit, was. f 
Ha, a word of surprise. Iti, thus. TJohuh, discussed among 

themselves. #HfH Ayarn, he. Asye, in the mouth, afa? Antar, inside. 

Iti, this (the PrAna ascertained). 5 J: Salt. he. 3 TUI?f: AyAsyah, 
AyAsya by name. sttfiTTO: Angirasah, named Angirasa, the governor of 
the body. The ST of sfif Anga having been changed into ^ I. fff Hi, 
because. sfrlRt AngAnAm, of the bodies of the animals SRi: Rasah 
governor ; controller. 

8 . They (the Devas) then said (wondering) “ Where 
was He (the Supreme Lord) who thus joined us (with 
this victory)?” (To them replied the Asya Prana):— 
11 He was inside the mouth”—He was within me, 
and I obtained the victory thiough him). That (chief 
Prana) is called Ayasya (the child of the Loid who resides 
within the mouth). He is also called Aiigirasn (the child 
of Angira) for he is the ruler of the body (or arigp.) 

MANTRA I. 3. 9- 

3nr IsrCT |frro fix 

sri II < H 

?tl SA, that, t«ff EsA, this (PrAna). DevatA, god. giffw 

DArnatra, named, dfir. ^ Vai, indeed, fff Hi, since, because. srerr: 
AsyAh, from this, from this god called PrAna. lj?g: Mrityuh, death, the 
sin. & DArarn, far off. if: Yah, who. Evam, such. Veda, 

knows; realizes. SfWflNrf AsinAt, from this (man), ijmj: Mrityuhi death, 
sin. 5 if Duram, far from, ff Ha, certainly. ^ Vai, indeed. 
Bhavati, Is. 

9 . Since far-off (duram) is Death (sin) from this god, 
He is called Dur, whoever realizes this, far-off becomes in¬ 
deed Death (sin) from him.— 19 . 

MADHVA’S COMMENTARY. 

They then requested the chief of the VAyus. When the Daityas 
wished to pierce hirn with evil, they all perished defeated by him, as a 
lump of clay thrown on an adamantine stone perishes, by being shattered 
into pieces. Therefore, this chief of the VAyus is called invincible, 
unchecked in his power by blessings or by curses. 
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Thus the blessings of Siva did not help the As m as to overcome the chief Vayu. If 
Vayu is invincible how do we find that Ithima who was an Avatara of Vayn was bound 
by the ajagara and apparently defeated by him. The reply to this is given by the 
commentator thus. 

Whenever V&yu is found to meet any defeat, it must be known that 
it was his will to be so defeated. But for his own will, the defeat could 
not have taken place. Whoever knowB this (Secret of V&yu,) is freed 
from all sins and all enemies. 


mantra I. 3. 10. 

3fT qTOliT 

^spyoformT- 

n \<> ii 

81 S&, That ^ Vai, verily; indeed. Es&, this, Devat&, 

god; the chief of the Prana V&yus. qatfrt Etas&in, these. Attaint Deva- 
t&n&m, of the Devas. P&pm&nam, sins. Mrityum, death. 

«rag?R Apaliatya, removing. SJJ8IH As&m, these, Dis&m, of the 

quarters, directions. «fa: Antah, end; extremity. Yat, when; in 

which, the sea shore. jjflTat, there. nwitwpT? Gatnayanchakara, made 
to go‘.took, carried. Tat, there; (as well as among the human 

society) «TRt Asatn, of those gods. RP^TSf: Paptnanah, sins 
Vinyadadh&t, threw. Tasmat. therefore ; since sins were left there. 

P&pmanam, sin ; in the form of sin. Mrityum, death. ^ 

Net, not; never. AnvavAy&ni, lest I should get. Iti, from 

this reason. 3fsf Janam, crowds of men Antam, extremities of the 

directions 3 ffo Na iy&t iti, should not go. 

io. Verily that Devata (Prana) having removed death 
(in the shape of) sin, from those Devatas (Indra and the rest), 
sent it to that place which is at the end of the directions of 
the world, and there He especially put down that Sin. 
Therefore a man who desires “ Let no sin come to me, 
should not go to those people (who dwell in that region of 
utter darkness), nor to that end (of the universe).—20. 

\ 0 l( _The fight between the force" of Chao-, and Cosmos takes place in the beginning 

of eveiy creation. The disruptive forces of Chaos ale thrown to the outer region, called 
the Antah 01 the end of the universe. It is the Great l’rana who keeps these turbulent 
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forces in their place outside the universe. This is the Ring-Pass not. Even the high cosmic 
agents like Agni Indra &c., could not go on with their work, till the Great Prana helped 

them—Prana, the Only Sinless among the creatures of God.the Chiist Principle of the 

Gnostics. On a smaller scale we see this illustrated in every civilised state. Wittiin 
dwell the regulated citizens, on the frontier the lawless barbarians. The prohibition against 
mixing with the barbarians is based upon this doctiine of self-protection, which in India has been 
raised to the doctrine of prohibition against foreign travel, 

MADHVA’S COMMENTARY. 

VAyu, strong with the strength of VAaudeva, purified Indra and 
Rudra as well as other Devas (of the evil which the Asuras had caused in 
them), and drove away theso evil hordes of Asuras to the farthest ex¬ 
tremity of the earth, yea, into the sea 

MANTRA I, 3. 11. 

5TT TjqT|5|%rrmf ^clrTrai qT^TI?T 
II \\ II 

^TT SA, it (was.) *rr V A, indeed, EsA, this. DevatA, god. 

•jartfrf EtAs&m, of these. Devat&nAm, gods ; devas. 

PApmAnam, sin ; vice. Mrityum, death. Apahatya, removing. 

WT Atha, then, qyrn EnAh. these gods. Mrityum, death. wf?r Ati, 

surpassing; above. Avnhat, took to. 

ii. Verily that Devnta (Prana) having removed death 
(in the shape of) sin, from those Devatas, took them next to 
the region above the sphere of death (/'. r., to heaven world). 
- 2 1 . 

MADHVA’S COMMENTARY. 

lhus freeing these Devas from the coils of death, VAyu (through 
whom VAaudeva works) carried these to the higher worlds, and the 
Devas obtained (regained) their high position through the help of VAyu. 

Note.-~ Vayu, if we take it merely to mean the air of respiration, is the great ^urer 6f 
all diseases of tho sense organs. Pranayama or the regulation of breath is a wellknown system 
of Yoga.. Whenever the sense organ* are tainted with evil and cjogged in their. working, the 
regulation of breath brings them back to theii normal function. If we take Vayu as represen¬ 
ting the Saviour of men and gods the Great Mediator, then it is he, the son of Visnu, who 
drives away all evil-workers the Asuras, and brings on earth the kingdom of heaven. 
In this aspect Vayu, the son of Hari (Hareh sutah), the Christ principle of the Chiistians, is well 
known as the defeater of Satan and the driver of the hordes of evil spirits into the sea. 
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mantba I. 3. 12. 

^ IJrTOrWSsrer 

%rsf^ : mc%Tmsi% q^r ijrwman^T ii^ii 

«: Sah, VAyu t Vai. indeed. qqqrq( PrathamAm, the first, on 
account of being first engaged in chanting hymns qroflt VAcham, Agni, 
who assumed the form of VAk- <£q Eva, only, wfg Ati, surpassing; 
beyond, it is to be followed by Mrityum ( , Z'3 5 H ) Death Avahat, 

took, carried. q^f YadA, when. Safc, he; the tire. ?Z?g^ Mrityum, 
Death. qrftl Ati, going beyond the region of. stgwm Amuohyata, became 
free. Sah, he. wfws Agnih, Agni ; the Lord of the fiery world. 
Abhavat, became. Sah, it (was). Ayam, this. srPlJ: Agnih, 

Agni. qt«!l Parena, by (the help of) the chief (of the Pr&na). JJpgn 
Mrityum, Death. wfaHiPtf: Atikr.intah. surpassing ; getting rid of. 
Dipyate, shines. 

12. It was, indeed, this Prana Vayu who carried Vak 
the first god (engaged in chanting hymns), beyond the 
sphere of Death. When Vak became free from death she 
became Agni. There shines this Agni, freed from Death by 
the help of the Chief (Prana).—22. 

MANTBA 1.3. 13. 

3TO f nrwrqq^r q^T *jrg*Tr*m^rrT q arm- 
wic%Tsq ang: q^<q *jcg«ma5TirT: qq% n n 

Atha, then. 5 Ha, indeed. PrAnam, the PrAna VAyu whose 

seat is ir. the nose, sifar Ati, surpassing; beyond; it governs Mrityum 
( ^3^ ) understood. «WT 5 ?f Avahat, took, carried. YadA, when, *j: Sah, 
he; PrAna. Myityum, Death, wfh Ati, going beyond the range of. 

ngwR Amuohyata, became free. ¥!s Sah, he. qig: VAyuh. VAyu 
Abhavat, became. Ws Sah, it (was). W*n^ Ayam, this. * 113 : VAyuh, VAyu. 
q?m Parena, by (the help of) the chief of the Prana Vayus. Mrityum, 

Death. AtikrAntah, surpassing; getting rid of. qq# Pavate, 

blows. 

13. Then, he took the Breath beyond the sphere of 
Death. When the Breath became free from Death, he became 
the Vayu. There blows this Vayu freed from Death, through 
the help of the Chief (of the Prana Vayus).— 23 , 
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MANTRA I. 3. 14. 

^ SXTT^cqtS- 

vrsrr%TS^TsrTf^r?T: q^r ijrqqmasT^^qRr 11 \v u 

Wf Atha, next. q§j: Chaksuh, the eye-god, the sun. wfa Ati, 
surpassing ; beyond death. sref5j Avail at, bore. Tat, that; the eye- 
god. ®I^T Yadct, when. Mrityurn, death. wfe Ati, beyond. wg*«W 

Amuchyata, became free. q: Sah, he. sufggr: Adityah, Aditya ; the 
Sun. wwqg[ Abhavat, came back to. fj: Salj, he. Asau, this. «uR[8t: 
Adityah, Aditya, the Sun. q$»u Parena, by (the help of) tho chief (of the 
Pr&na V&yus). Mrityum, death, vrfatfiref: AtikrAntah, having 

surpassed, ^qfgf Tapati, shines forth. 

14. Next, he carried (the god of) the eye beyond‘(the 
sphere) of death. When the eye became free from death, 
he became the Aditya. There shines he, this Aditya, freed 
from death, through the help of the Chief (Prana Vayu).—24.. 

MANTRA I. 3. 15. 

sm ST T^^TS- 

fUT q^uj II ^ II 

w*f Atha, afterwards. $rotram, the gods of the ear; the gods 

of the four quarters. «ifsr Ati, beyond the limit of death, ararfq Avahat, 
bore, Tat, that; the god of the ear. aspYadtl, when. Mrityum, 

death. wfa Ati, going bey'ond. wgww Amuchyata, became free, at: 
T&h, these. fiptT: Disah, the gods of the four quarters, Abhavan, 

became, ar: TAh, those. ^RV. Im&h, these, fifty: DiSafc, the gods of the 
four quarters. Parena, by (means of the help of) the ohief Pr&na 
V&yu. Mrityum, death. «rfa*TOT: AtikrAnt&h, surpassing ; getting 

rid of. ; 

t 15 . He afterwards bore (the gods of the) ear beyond 
(the sphere of) death. When (the gods of) the ear became 
free from death, they became these (gods) of the four 
quarters. These are (the gods of the) four quarters tha't 
have.surpassed death through the Chief.— 35 ., 

7 
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mantra I. 3. 16. 

STO ^TSr^rT^T ^ 

3Rf«5Tr%TS%t ***%: JJcJJRratST^T 

^!f^T ^T q IJcf II ^ U 

WT Atha, then. *W: Manah, mind ; goda of the mind, Indra, Eadra, 
Sefa. «fa Ati, beyond the range of death. «rag3 Avahat, bore, carried. 
?Wt Tat, that; the god of the mind, qqr YarU, when. ncgqt Mrityum, 
death. «lfev Ati, going beyond. «g*ua Amuchyata, became free ; became 
pure. JETS Sith, he. Chandrarnah, the moon ; the Moon-god. 

Abhavat, became. Si Sah, he. aulr Asau, this. Chandrah, the 

moon; the Moon-god. Parena, (with the help of) the chief Pr&na 

V&yu. Mrityum, death STHf^r^r: Atikr&ntah, surpassing ; getting 

rid of. virF^ Bh&ti, shines. 3 Tj Ya^i, who. <£«f Evam, this. Veda, 
knows; realizes within himself. q«lt E$&, this. Devatft, god; 

the chief Prana Vftyu. Enam, him (who realizes this). jtmjh Mrityum, 
death. Evam, in this way. «rfa Ati, beyond the range of. wjfa 
Vahati, bears; carries, f Ha, indeed. ST V&, verily. 

16 . He afterwards took (the gods of) the mind beyond 
(the sphere of) death. (When these gods) became free from 
death, (they regained their former position), and became 
(the Lords of) the Moon. There is that moon who is shining 
there, that has surpassed death, through the help of the chief 
(Prana Vayu). Thus indeed does this Devata Prana carry 
him also beyond (the sphere of) death who knows this.— 26. 

MANTRA I. 3. 17. 

$5 h v» 11 

•nr Atha, then ; when the Devas had regained their former position. 
wtTNT^ Atmane, for his own self. «NETTfiq( Annildyam, for eatable food, a 
compound of annam food, and adyam eatable. It is in the objective 
oase governed by the transitive verb (DddiSya) understood; there¬ 

fore it means in order to gain edible food, delicious food. WTOPni Ag&.vat, 
chanted hymns; offered up prayers. % Hi, since. *r«f Yat, any. fata 
K'floha, whatever. Wt^ Annam, food. Adyate, is eaten (by the 
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animals). aq[ Tat, that, Anena, by the ana or the Pr&na V&yu. 

Wf (Ana) is a word which means Pr&na V&yu. t(sr Eva, only. 
Adyate, is eat9n. lha, in the animals. afafacsft' Pratitipthati; 

establishes; rests; depends. 

17. Then (when the devas had become freed from sin) tW 
Prana sang out to gain edible food for himself. Whatever food 
is eaten (by animals), is eaten verily by the Prana, as it is the 
Prana only that lives in the bodies of the animals.—27. 

MANTUA 1. 3. 18. 

srroiqhg i H 

qT^q^sr* % cTT Ijq'S^qT STWqTqajfN 

q* firTT wqcq« 5 TT^TsfqqT%q %% q sfq 
fq^^qq qfqqf%qqqfq q fcn^T sqifwft qq?qq 
q T^qqqqqfq qt I qqqqtqH q^qfq ^ fqi^ 
qi^sqt qq% n it 

’Rf Yat, which. «Twf Annain, food to the animals. Idam, this. 

Etavat, so much and no more, ^ Vai, indeed- Tat, that, 
Sarvam, all. su?rr% Atmane, for your ownself. WTUTSfti Agftsih, you have 
chanted hymns for ; you have obtained by prayers. Asmin, in this 

(food). *wf“ Anne, in food ; of food. wg Anu, afterwards, after thee, 
sf: Nah, us. SITWflStf Abhajasva, make us have a share; let us partake of. 
The ordinary form of the word is stream* Abhajayasva. Iti, this. 
& Te, they; the Devas. Abruvan, spoke to (Pr&na). $ Te, you all, 

(who wish for food or nourishment). *n Ma, me. srffl Abhi, towards; 
from all sides, sffafla SamviSata, enter ; (come in), it Vai, indeed. 

Iti, this (said Pr&na), asn Tatha, so let it be. ijfei Iti, this (said the Devas). 

Tam, him. Samantam, on all sides. Paripyavifia&ta, 

entered from all sides. Tasm&t, therefore, because he had made 

the Devas partakers of food, and made them enter the bodies of auimals. 
«f%!T Anena, by Pr&na; the word Sfw (Ana) means Pr&na. Yat, which ; 
whatever. SIWf Annam, food; nourishment W% Atti, eats. Tena, 
by that (food), Btftlj. these Devas, V&k &o. Tpipyanti, are 
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satisfied; get their nourishment. Yafr, whoever; a practical man; 
a man of practical experience. <jsf Evam, this ; that Pr&na is the 
stay of V&k &c ; or V&k &c. are supp»rted by Pr&na. ^ Veda, knows; 
realizes within himself, qjf Enam, him. ^j: Sv&h, kinsmen, relatives, 
Evans, similarly ; as do the Devas surround the Prana, wf*? Abhi, 
towards, on all sides, Saipvisanti, come to ; enter into ; come to 

and surround him as their giver of bread. £ Ha, a mere particle. t(T V&, 
indeed, verily. Sv&n&rn, of his kinsmen. Bharta, supporter ; 

one who maintains. S?gi >§reftha, the best ; superior. 3 *: Purafc, in the 
front, Eta, goer; leader. Annadah, the eater of food, the 

enjoyor, the strong, stfspifa: Adhipatih, the master, the ruler, 
Bhavati, is; becomes. «T: Ya(>, whoever. 5 U, an interjection. ? Ha, 
indeed. 3 ^ Evamvidam, one who knows Pr&na Vayu. Svesu, 

among his relatives or kinsmen. ( gfa Prati, hostile.) 

Pratibu bhfigafci, wishes to be antagonist or hostile to; wishes to 
oppose, Bhkryebhyah, to his dependants; belongings. »f Na, 

not. Eva, certainly. Alain, able, enough; capable. Xftfar 

Bhavati,, is; proves. S)*T Atba, on the other hand, qs Yal.i, who. 
«pi Eva, only. Enam, him who knows Pr&na, wg Anu, 

favourable; or favourably disposed. Vfsrfa Bhavati, is. Yah, who. 
<f Tam, him. tVai, indeed. Anu, following, or being permitted 

by the Pra^avid. Bh&ryan, the dependants, Bubhfisati, 

wishes to be (or to maintain). ?f: Sah, he. 5 Ha, indeed, <^3 Eva, 
alone. wSfar. Bhdryebhyah, to his dependants, Alara, capable of 

maintaining, Bhavati, is; becomes. 

18. These Devas (then) said (to Prana);—“ This is all the 
food (that living beings must subsist upon in this world, and all 
this) thou hast acquired for thy own self by singing, (how are we 
to live?). Make Us participate in it even after thee.” Prana 
said: “You enter through me (the bodies of these animals).” 
They said: “ All right.” Then they entered him with all their 
hosts. Therefore, whatever food an animal eats through Prana 
(surrounded by all the Devas), by that (food) these (Devas also) 
are satisfied. 

He who knows thus (the glorious Prana), becomes one in 
whom thus enter all his relatives (as the Devas entered the animal, 
bodies). He becomes the supporter of his relatives, and being 
chief (among them) he becomes their leader in the front, ruling 
and enjoying all. But he among his relatives who opposes: 
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him, who knows thus (the glory of Prana) will never be able to 
maintain his dependants. But he who is on the side of such 
(knower of Prana) and wishes to maintain his dependants with 
the permission (of such knower) he indeed becomes able to support 
his dependants.—28. 

Note. —The Devas said (to the chief of the Prana) 11 What is our food is so much and 
no more; all this you have prayed (sung) for;—(and that for yourself). In this food 
make us sharer, please. ” Prana said to them—“ Como you all towards me, and enter into 
me.” “So let it be ” (having said thi.>) they all entered into his body on all sides. It is 
therefore, these Devas (Vak &c.) become satisfied by (getting their nourishment from) 
whatever is eaten by l’rana. Whoever knows (by practice) this (that Pr3na is the 
supporter of the Devas like Vak &c.) to him do his relatives come, and with him do 
they, indeed, join as Vak &c. do with Prana. The supporter of these relatives does he 
become, their superior and leader, their Annada, well-wisher and loid. Incapable of 
maintaining his dependants does he become, he who is hostile to the property of a 
man who has realised within himself this (knowledge). But, on the othei hand, whoever 
is favourably disposed towards such a man, and following hint wishes to maintain his 
dependants, ho and he alone becomes capable of maintaining his own dependants, 

MANTUA I. 3. 19. 

f| TO: 3TT 

TO: in®! f| 5?T 3RfIf T^TW, TOTOTOT$?TOT- 

STfRT**, to: II VS M 

Sah, he. Ay&syafo, called Ayasya, residing in the mouth, 

srffnra: Angirasah, At'tgirasa by name. f$ Hi, because, afirran^ Ang&n&m, 
of the bodies of animals. W: Hastily, the leader; the controller : the sap. 
srr<Q: Pr&nah, the chief of the V&yus. * Vai, alone. afnRTH Ang&n&m, 
of the animal bodies. W Rasah, the leader, the controller. ff Hi, 
because. STT*!!: Pr&nah, the chief of the V&yus. ^ Vai, truly. 
Angan&m, of the animal bodies. TO:. Rasah, the leader; the governor, 
Tasm&t, therefore. Yasrn&t, whichever. Kasm&t, 

froth whatever. =5r.Cha, and. sfnHJ Ang&t, from the body. SWO: Pranah, 
the Prapa, 3?$raffr Utkramati, goes out. Tat, there, tj* Eva, only. 
«fT v Tat, that limb, or body. Su?yati, dries up. f? Hi, therefore, 

qnsp. Esafc, this Vkyu. $ Vai, truly. sfnisrf Ahgan&m, of the animal 
bodies. W: Rasah, the governor, essence. 

19. He is called Ayasya, as well as Angirasa, for, he is the 
controller of the bodies; because Prana alone is the controller of 
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the members of the bodies ; hence any part of the body dries up 
at once when Prana leaves it. Therefore, this (Prana) is indeed 
the controller of the members of the bodies.—29. 

MADHVA’S COMMENTARY. 

Agni, Nasal Vayn, the Protectors of the directions, and Indra and 
all the rest, the Sun, the Moon, Rudra, yea, all are established in their 
position by him alone (alt regained their former position by the help of 
this chief V&yu). 

The commentator now explains the meaning of the word Brihati in the phrase 
Vig vai Brihati. 

MANTBA I. 3. 20. 

?q 3 w-m <*q qm^cT- 

^qfir: w u 

Esah, this Prana, 3 U, and. qaf Eva, only. Brihaspatih, 

called Brihaspati. Vak, the goddess of speech. ^ Vai, indeed, 

fftft Brihati, called Brihati; Vak is called Brihati; because all the 
softer qualities develop in her. (Briha-to develop), Esah, this V&yu. 

SWT: TasySh, her, Patih, lord; husband, Tasmftt, hence. 

V U, and. Brihaspatih, called Brihaspati. 

20. And this Prana is truly (called) Brihaspati. For Vak, 
the goddess of speech, indeed, is Brihati; and of her this Prana 
is the lord. So he is Brihaspati (the Lord of the word).—30. 

MANTBA I. 3. 21. 

t?q 3 tjq ^ crcqT <?q qra^- 

n ^ h 

^ 3 : E§ah,this V&yu. jU, and. Eva, only. wgrowfa: Brahmaiyas- 
patih, called Brahmanaspati. «H3i Vak, V&k, the goddess of speech, $ 
Vai, indeed. & 9 T Brahma, the Vedas infinite as they are. aWT: Tasya^i, her. 
g»T. E?ah, this V&yu. Pati^, Lord. Tasm&t, hence. 3 tf, 

f»nd. irfPnwffr: Brahmanaspatih, called Brahmanaspati. 

21. This Prana is truly (called) Brahmanaspati. Vak, the 
goddess of speech, is the Brahma (Veda) and of her is this Prdna 
the Lord. So he is truly called Brahmanaspati (the Lord of the 
Vedas).—31. 
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MADHVA’S COMMENTARY. 

The Goddess Brihati is verily Sarasvati, and she is so called 
because she is all full of every womanly attribute (Briha-full) and 
because she is the personification of the endless Vedas. She is called 
Brahma also. Or she is called Brihati because she is supported (Brifthita) 
by Visnu. Her husband is this Lord V&yu and so he is called Brihaspati 
(or the lord of Bfihati). 

mantba I. 3. 22. 

3 ^ srnnr % 

mv&i ^ ^iVtt ?n5ta 

?T l^rlrSTO 11^11 

ijq: E?ah, this, V&yu. 3 U, and. q;sf Eva, only. 3TT9T S&ma, called 
S&ma. Vak, Vak, the goddess of speech. # Vai, indeed. WW S&ma, 
called Sama. *JT S&,essence or 8 &ra of feminine qualities, wt; amaji, 
immeasureable. E$ah, this V&yu. flrt S&, the essence of all the 
womanly qualities. w Cha, and. «n: Amah, immeasureable. <g Cha, 
and. Iti, hence. V&k or Bh&rati, a female goddess, forming a part 
of the body of V&yu, a male god, they both become ArddhanAriSvara 
()> a god partly male and partly female. Tat, that; to be 
a god partly male and partly female. arwr: S&mnah, of V&yu called 
S&ma. S&matvara, the reason of being called S&ma. 

Yadveva, otherwise; or, yat + u+eva = yadveva, u means even, the 
same as eva. Plusin&, to a worm, hjt: Satr.ah, equal; (Eva, like; 

as if). ITO%!T Maiakena, to a mosquito. Samah, equal. 53 Eva, 

like; apparently. Jfffbr N&gena, to elephant. Ebhih, these. Rifa: 

tribhih, three. Lokaih, to the worlds. cm: Samah, equal. 

Anena, this. cHfw Sarvena, to all. cm: Samah, equal. ftmm Tasrn&t, 
therefore; since it is as if equal to every thing. 153 Eva, only. 31 V&, 
otherwise. 9 m: S&mafc, S&rua 3 : Yah, whoever; i$«m Evam, in this 
way. Etat, this. Cim S&ma, S&ma; the V&yu called S&ma. 

Veda, knows; realizes within himself crrm: S&mnali, of S&ma, the 
V&yu. CiraJif S&yujyam, union, Cf^fcat Salokat&m, to be of same 
world ; to be of the same quality, smfft Jayati, gets ; attains. 

Nott .—It is this VSyu which is called Sama. Vik, the goddess of speech, is indeed 
Sama, god partly male and partly female; for, this VSyu only is at the Same time the 
goddess St (She), the essence of aU the womanly qualities, as well as Ama (*m) immea- 
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gurcable male god. That is why VJyu named Sima has got that name of his. Or because, 
he is as if equal to a worm or to a mosquito, or to an elephant, or to the three worlds or to 
all this (that we see). Or hence only this Vayu is called Sima (a god who is apparently 
equal to anything and everything in which he is present). Whoever thus realizes Sima 
within himself, he becomes one with the (Vayu) Sima and becomes of the same world 
(or quality) with Sima. 

22. And this (Prana) is indeed Sama: for the Vak is Sa 
(as the sara or essence of all womanly qualities); and the Ama 
is this (Prana): (for he is Arneya or Immeasureable). Because 
He is both Sa and Ann (Androgyne), therefore, this is the reason 
of the Prana being called Sama. Or Prana is callecf Sama because 
he is equal ( sa»ia ) to a worm even (because it is of the size of a 
worm when enlivening a worm) or equal to a mosquito (when 
filling its body), or equal to an elephant (when filling the 
body of an elephant). He is equal to (of the size of) these three 
worlds, equal to all this (universe). Therefore, verily indeed is 
he called Sama. P.njoys he co-union and co-spatiality with Sama, 
who knows thus the (the hidden meaning of) Sama (as the name 
of Prana).—32. 

Note. —Compare Chh. Up. I. 6. I. etc. 

Note. —The man who knows the androgyne nature of Prana gets sayujya with him 
according to his capacity. Other knowers of the mystery of Sama, get salokya only. 

MANTRA I. 3. 23. 

3 m ott ^sta¬ 
rt sst ofTiior 11 ^ u 

H«(: E?ah, this PrAna. 3 U, and. nx VA, indeed- Udgithah, 

called Udgitha. srT»H: PrAnah, PrAna, the chief of the Vayus. eg VA, 
indeed. 33^ Ut, called Ut, ff Hi, because. Idam, this, 

Sarvam, all (the worlds). sn$fir Pr&nena, by PrAna Vayu. S’arsvf TJt- 
tabdhatn, held- 3T*.. VAk, the goddess VAk. 153 Eva, only, dim GithA, 
sung or praised by the gods. Ut, Ut; one who holds up. dhrr GithA, 
one who is sung or praised (by the gods). 3r Oha, and. Iti, hence. 

)9f: Sah, he; the VAyu. ajnhi: Udgithah, called Udgitha. 

23. This Vayu is called Udgitha (the god who up¬ 
holds the world and at the same time is sung by gods). 
Prana is indeed Ut (the upholder) of the world ; for, by this 
Prana Vayu this world is held up ; and the goddess Vak is 
Githa, sung and praised by the gods. He is called Udgitha 
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because he is at the same time “ Ut ” (upholder of the world) as 
well as Githa (praised or sung by the gods, Vak and Prana 
forming the androgyne).—33. 

The authoi now explains the phrase Vig vai sa. 

As that Goddess Sarasvati is the essence of all womanhood, She is 
called Sa, As (V&yu is immeasureable, Na-miyate, He is called Ama, 
Thus Sa +Atna= Sama). (Thus Sama is the name of the arddhan&ri 
Vayu). 

The author explains the Udgitha as applying to Vayu-Sarasvati. He does not 
explain the word Ud, because it is already explained in the Upanisad itself. He explains 
the word Githa thus :— 

Since She is the presiding deity of S&ina Veda, She is called Githa. 
Therefore, this VAyu, that has half of his body womanly, is called 
Udgitha ; (meaning V&yu and Sarasvati in one, because PrAna is Ut and 
V&k is Gith&). (He is the same god as Sama, meaning V&yu and 
Sarasvati in one. S& is V&k and ama is the Vayu). It is this V&yu, 
who is sometimes described as having his body partly of a male, and 
partly of a female, character. 

AV/c.—These words, Sima and Udgitha, are thus the names of the Arddhanirl or the 
Androgyne god Vayu, half of whose body is female and the other half male. Though 
Visnu is generally known as Arddhaniri, yet in some Purinas, Viyu is also called Aiddhanlri. 
In fact, this Viyu principle is dual in nature, half male and half female. The second 
person of the trinity is always of this dual character. 

MANTRA I. 3. 24. 

ofT^T ^ ^ II ^ II 

3?t Tat, that ; it is the Sama V&yu who is in Ay&sya, etc. g Ha, it has 
been said. #tRl Api, even, Brahraadattah, Brahmadatta by name; 

Chaikit&neyab, born in the family of, or one of the descendants 
of, Chekit&na. fTSIPf R&j&nam, soma juice. Bhaksayan, drinking. 

3*T9 Uv&cha, said, fa; Itah, Pr&na, nff Yadi, if; other than this, 
sgsita Anyena, by any one else. The full sense is, if anyone else other 
than this Pr&na made Ay&sya Angirasa chant hymns. Ay&syah, 

Ay&sya. wtfnTO: Angirasali, Angirasa. Udag&yat, chanted hymns 

(in the Sacrifice of BrahtnA). spf Ayam, this. fWf BajA, Soma; the 
moon, the presiding deity of the Soma juioe, ww Tyasya, his; here, 

8 
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mine who have been drinking Soma juice. wqfa Murdh&nam, head. 
finraWJHT Vip&tayat&t, let (him) strike off or cut off. 5 % Iti. qtqr 
V&ch&, by the goddess V&k. srroisf Pr&nena, by the chief of the Prana 
V&yus. q Cha, and. flf Hi, certainly. Udagftyat, chanted 

hymns. 

Note -.—It is said that Brahmadatta born in the family of ChekitSna, said (on oath) while 
drinking Soma juice:—“Let moon, the presiding god of this soma juice, cut off my head, 
if it was anybody else other than this chief Prlna, who made Ayasya Angirasa chant hymns 
(in the Sacrifice of Prajapati). No doubt, it was only goddess Vak who is the sanje as the 
chief Prana who made him chant hymns." 

24. That (glory of Prana) was verily even declared by 
Brahmadatta Chaikitaneya while drinking the Royal draught (of 
Soma)—“May this King (of liquors) cut off my head, if Ayasya 
Angirasa sang (the Udgitha) through (the help of) any other.” 
He (Ayasya) sang through the help of even the Vak and of 
Prana indeed (through the help of the Androgyne).—34. 

MADIIVA’S COMMENTARY. 

When the Risi Ayasya chanted hymns in the ViSvasrig Soma 
sacrifice, he did so as possessed by this androgyne Vilyu called Stlraa or 
Udgitha. 

man tea I. 3 25. 

m vTcrm rre* 

rlST ST^TT 

^ts^t ^of vrorfir v 

^ ^ h ^ 11 

q: Yah, whoever, qst Tasya, that; mentioned before, qqqr 
Etasya, this. qt«T: Sitmnah, of V&yu called S&ma. $af Svam, 
property; wealth, Veda, knows; realizes. Asya, his; of the 

knower, & Svam, property, wealth, such as home, treasure &c., of which 
Vftyu is the master Bhavati, is. 5 Ha, certainly. Tasya, his. 

d Vai, indeed. Svarah, sweet tone; musical note. tjq Eva, only. 
^ Svam, property, qqwifl TasmAt, hence ; since, sweet musical note is 
the property of Prfina. «nf?qs*f Artvijyani, the duties of a Ritvik ; 
the act of chanting Udgitha, Karisyan, in order, to - do, or 
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perform. artfV Vachi, in his speech; in his .voice. Svarara, sweet 

musical tone. Ichchheta, should wish, <r9f Taya, that. 

Svarasampannaya, rich with sweet musical tone, wrer Vach&, with voice, 
aurfesfs^ Artvijyam, the duty of a Ritvik ; chanting hymns, spifq; Kury&t, 
should do; should perform. Tasrnat, therefore, Yajfie, in a 

sacrifice. Svaravantam, having a sweet musical tone. Eva, 

only. ftf§[8frat Didrikshante, look for. Vasya, whose ; from whom ; 

from which sweet toned Ritvik. StW Asya, of this ; of the sacrificer. ?3f 
Svam, wealth, wsrfet Bhavati, is. si«j Atha, therefore. 5 U. Yah, 
whoever. Evam, in this way. iraq Etac, this. HTKT: Samnah, of 
the chief Vayu who is called S&ma. & Svam, property. ^ Veda, 
knows, srcr Asya, his. Svam, wealth. Bhavati, is. f Ha, 

certainly. 

25. Whoever knows the property of this Vayu called 
Sama mentioned before, he gets wealth, musical note indeed 
is his property. One intending to perform the duty of a 
llitvik (which is to chant hymns) should therefore wish for 
a sweet musical voice. Duties of a Jtitvik (which is to chant 
hymns) should be performed in a voice which is rich with 
musical tone. It is, therefore, those only are looked for in a 
sacrifice, who are endowed with musical voice, for, from him 
does the sacrificer obtain wealth. He indeed attains wealth 
who knows the property of Sama Vayu.—35. 

, MADHVA’S COMMENTARY. 

The house, the treasure, &c. are called Sva or possessions. 
These all depend upon the tone of the Udg&tfi (because this VAyu is the 
presiding deity of the UdgAtri). 

mantra 1. 3. 26. 

as* fare* wrara 

§3^? ^ u 

gpgf Tasya, that; mentioned before. Etasya, of this, Hr**: 

SAmnah, of SAma. Suvarnam, gold; ornament, *: Yah, who. 

Veda, knows. WW Asya, his ; of this knower. Suvarnam, ornament. 

***% Bhavati, is. % Hi, certainly; no doubt, f Ha. Tasya, of him, 
$ Vai, indeed, HIT Svarah, musical note, Eva, only, ||*<n Suvarnam, 
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ornament. *1: Yah, whoever, ijsf Evain, in this way. 9tfSY: S&mnah, of 
S&ma. ijaq Etat, this. g«nif Suvarnam, ornament. Veda, knows. 
m* Asya, of this man. Suvarnam, ornament. Bhavati, is. g 

Ha, certainly. 

26. Ornament certainly belongs to him who knows 
the ornament of this Sama, just mentioned before. Sweet 
musical note is, in fact, the ornament of this god. Ornament 
certainly, therefore, does he get who knows the ornament of 
this god.—35. 

MADHVA’S COMMENTARY. 

V&yu is the ornament and he is the gold, and he resides in the 
tone of the TJdgUtri. 

mantra I. 3. 27. 

cR* W. % UTS f 

a** t cnita xrfosr ff 

3rr§: m u 

Tasya, of that, mentioned before. Etaaya, of this. sik[: 

S&mnah, of this god Sfl.ma. «f: Yah, whoever. itfaHT Pratisth&m, seat. 
Veda, knows. srRf Prati, favourably; being highly spoken of. fasrfa 
Tifthati, stands ; gains his footing, g Ha, verily. 3CT Tasya, of his; of 
the god S&raa. 3 Vai, indeed. 313* V&k, speech ; the organ of speech. 
«£3 Eva, only. gRrer Pratisthft, seat, fg Hi, because. 3tfw Vachi, in the 
organ of speech. Khalu, truly. <J3: E?ah, this, sn*!J: Pr&nah, 

Pr&na V&yu, srhlfgai Pratisthitalj, rests. 3f Uha, at the time when, 
Giyate, is sung, at the time when one chants hymns. Anne, in 

food; (supply ‘at other times’, ) gfa Iti. ^?R[ Etat, this. 

Eke, some people. WTg: Ahuh, say. 

27. l-'avourably, (with reputation) does he stand (in the 
world),—he who knows the seat of this god Sama, just spoken 
of. The organ of speech is indeed his seat. For it has been 
said by some that in the organ of speech has this Prana his 
seat when one chants hymns, and at other times in food.—37. 

MADIIVA’S COMMENTARY. 

At the time of singing, the organ of speech becomes as it were the 
seat for the manifestation of that Deva V&yu, at times other than that of 
singing, the seat of V&yu .or Pr&ija is food. 
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Note .—The Vayu is one. Why is it used in the plural in the word, pavamananam, of 
the purifiers ? The Commentator explains this next. 

MANTRA I. 3. 28. 

W IT*ffrft ^ a^lTT^lft *TT 

rR%T m sftftafa* *l*ftft ^ s^T- 

fT*ftT 5?T ^JT*ftft ^r^STT *Jc^mT*JcT 

W f rsfr^T^Tf rTO%T *H IJr^ff 

<ftri *%ft^cr m f 

^ftft^ftdftafagrifen STOqftft- 
?tft ^srTcH^s^n^jnJiT^TT^T| ^5 sre ^nfft 

cPW ^orft§§*TTrnr*ft SfT SJ5T- 

cJT *T 931* 

|cTT%T^rn^T 3mn% * 1J9farTc*ro II ^ II fft 

ari^rnr^ u ^ n 

SPT Atha, now, after Mukti. «W: Atah, hence; since the sacrifice 
peacefully comes to an end by chanting Udgitha. Through the grace 
of «T (a name of Vifnu). qqJTHHTH PavamAnan&m, of those Udg&tAs 
that are elect for the post of Vilyu. M&ITO 9 : AbhyArohah, superiority 
over all (regarding controlling of souls in Mukti), T?» Sah, he who is 
elect for Vayuhood. ^ Vai, indeed. S»§J Khalu. only, J»S3laT PrastotA, 
ever mutterer of the SAma mantras, worthy of being praised. UTIT SAma, 
SAma mantras. softer Prastauti, begins to praise, r: Sail, he the 
PrastotA. «T3 Yatra, when. sr^rtTPl PrastAyAt, begins to praise. ipf 
Tat, then, at the time of PrastAva. BtAni, these ; the follow¬ 

ing mantras addressed ns prayer to Vignu. 5T«H Japet, should mutter. 
tTTTTT: Asatah, from Asat ; from what is unreal, which is the cause of 
misery and a kind of death. ITT MA, me. Sat, what is real ; which 

is real ; which is eternal bliss and therefore immortality. «Hf<T 
Gatnaya, (may thou) make me go or got. Take me to. TIITTT: 
Tainasah, from tainas; darkness which is nothing but ignorance and a 
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kind of death, m MA, me sqlfir : Jyotih, light; knowledge. HIT9 
Gamaya, make me get or attain ; take me to. Mrityoh, from 

miserable death. ITT M2,, me. WJcf Amritam, immortality. IJ99 
Gamaya, (may thou) take me to. Iti. Sah, He. YadA. 

when, an? Aha, says, 3199: Asatah, from Asat or unreal. 9T Ma, me. 
fffj Sat, real. UJT 9 Gamaya, make me go to , take me. S[f?f Iti. 
Mrityuh ; death. 9 Vai, in reality. s ???9 Asat, is called Asat ; 
is the meaning of the word Asat. H 9 Sat, the meaning of the 

word Sat. Ainritam, immortality. ij?9l: Mrityoh, from 

mrityu. in MA, me. WJ 9 - Amritam, Amrita, immortality. 999 Ga¬ 
maya, do thou take me to. WT MA, mo. WJft* Ainritam, immortal. 

Kuru, do make, Iti. qjfj Etat, this. Eva, only. Mr? Aha, he 
says. 399: Tamasah, from tainas ; from darkness or ignorance. ITI Ma, 
me. 39lfa: Jyotih, light ; knowledge. 999 Gamaya, make me 
go. $f?r Iti. ijcg: Mrityulj, death, t Vai, in reality. 99 : Tamah, 
what is called tarnas ; the moaning of the word tamas. 39113: Jyotih, 
light ; the meaning of the word jyotih. *pjsf Amritam, immortality. 
Mrityoh, from death. ITI Ma, me. tnUa Amritam, immortality. 999 Gamaya, 
do thou lead me to. sngtf Ainritam, immortal. IT! Ma, me. Jij Kuru, 
make ^39 Etat, this sense, qq Eva, only. SITS Aha, he says. 
Mrityoh, from death. HI MA,, me. Amritam, immortality. 999 

Gamaya, do thou take me to. Iti. si Na, not. 99 Atra, here. 

fartffcrUTirohitam, hidden. f9 Iva, like, sift? Asti, is. 99 Atha, then, 
qifii YAni, whichever. ^3Tlf<!l ItarAni, other ; other than the three men¬ 
tioned before. SEcftSTlPll Stotrani, stotras ; prayers. Tesu, in 

them ; by those stotras. WT?i|sJ Atmane, for his own solf. SWTITWf 
Annadyam, primeval food. 9991^3 AgAyet, should chant for. 3999 
TasmAt, therefore. 3 U. ir^fqq Evamvit, whoever knows this.9 Yam, 
whichever. qqrf lvAmam, object of desire. 95T9%3 KAmayeta, wishes for. 
ff Tam, that, for that object of desire. ^9 Tesu, in them, qtf Varam, 
blessing, boon, gqftqr Vrinita, should choose ; should ask for. 9 : Sah, he ; 
it is. g9: Esah, this; the chief of the VAyus, 3$nT3T UdgAtA, one 
being the UdgAta. autq^ Atmane, for his own sake. 91 VA, or. 93T9THI9 
YajamAnaya, for the sacrifice! - . 91 VA, or. 9 Yam, whichever. 
$Tlt KAinam, the object of desire. q>rqq?l KAmayate, wishes for. 3 * 
Tam, that. sqqiqf?! AgAyati, gets ; attains. qq Tat, that ; it is. ? Ha, 
indeed. «J33 Etat, this ; VAyu. ^Iqrfsiq Lokajit, the conqueror of the 
world. qq Eva, no doubt, q: Yah, whoever. Evam, in this way. 

gim Etat, this ; that the chief or the PrAna VAyu is pratly male and 
•partly female, &e, TTJ9 SAma, the VAyu called SAma. Veda, knows; 
realises. <113119399? AlokyatayA, deprivation of the world. STTOT AsA, 
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hope of his enemies; possibility. ?! Na, not. ^ Eva, ever. «!% Asti, 
there is. C Ha. 

Now, (since the sacrifice peacefully comes to an end by chanting Udgltha) hence 
is the superiority of the Vayus, to all (as far as Mukli or freedom is concerned). He, the 
chief of the Vayus, is, in fact, the Prostoti, the mutterer of the hymns and praises Sama. 
When he begins to praise, he repeats the following (mantras). 

"From Asat, (O Lord) take me to Sat; from Tanias lead me to Jyotis; and from 
Mrityu take me to Amrita. ” When he says “ From asat take me to sat, mrityu or death 
is what he means by the word asat; and by sat he means amrita blissful immortality. ” 
Therefore the whole sentence comes to this,—"From death lake me to blissful immortality 
which means" Make me, O lord, immortal and blessed," this is only what he means to 
say. (When he says) “ From tamas lead me to jyotis,”—death is what is meant by lamas, 
darkness, which is ignorance, and by jyotis or light is meant blissful immortality; this 
sentence comes to this;—‘From myityu (death) take me to blissful immoitality; make 
me (O lord) blissful and immortal; this is what he says bv the prayer. When he says 
“ From death take me to immortality. ” the sense is not at all hidden, (it is clear). Then 
in the stotras that are other than these (three), he, the prastota should chant hymns 
in order to get for his own self the things of which food is the first. Therefore, whoever 
knows this should ask or pray for the things that he desires by those (mantras). It 
is this Vayu who is Udgata and who prays for the things that lie desires for his own 
sake; or for the sake of the sacrificer. It is this Vayu who is, in fact, the conqiieror of 
the world, (who is supreme to all). lie who realizes this, who knows by practice that 
V5yu called Sama is an androgyne, there is no possibility of his being deprived of any 
thing in world. 

Here ends the Udgttha, Brdhmanam. 

28. Therefore now (after mukti) the ascendency belongs 
to the Pavamanas (the Elects to the post of Vayu) only, 
(such an Udgata is alone fit to be a prastota). When such 
a Prastota chants the Sama, then let him recite the follow¬ 
ing three mantras:—Asato ma Sad gamaya: tamaso ma 
Jyotir gamaya; mrityor ma’ mritam gamaya. When he utters 

“asato ma Sad gamaya ’’he means that death or sorrow is 
asat, and immortality or bliss is sat, and the phrase (from 
asat lead me to sat) means from sorrow lead me to bliss, 

i.e., make me immortal. When he says “ tamaso ma jyotir 

gamaya ” he means that death or ignorance is tamas, and- 
jyotir is knowledge or immortality, (and the. prayer means 
from ignorance lead me to knowledge). The mantra “ mrityor 
ma’ amritam, gamaya ” is clear, for in it there is nothing hidden 
(as it means lead me from death to mukti). • 

Now those Stotras which are other (than these thresh are 
•to be used for obtaining food for himself by singing them ; 
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Therefore, let the yajamana, while they are being chanted, 
ask for any boon as he may desire. An Udgatri who knows 
thus the meaning of the three mantras (and is elect for 
Vayuhood) can get, by chanting, whatever thing that he may 
desire for himself or for his yajamana. Therefore, this is verily 
the conqueror of the world. Let the enemy of such a person 
never cherish (the foolish) hope of seeing this man deprived 
of the worlds, he who knows this Santa.—38. 

MADIIVA’S COMMENTARY. 

The word pavatn&n&ti&in is used in the plural to indicate all those 
who (in different cycles) will become fit to be the vehicle of the Supreme 
V&yu. These vehicles are Elects from the beginningless time (and no 
person other than an Elect from Eternity can over become a vehicle 
of V&yu or the Cosmic Christ). In final Mukti these Vehicles attain 
or ascend to the highest seat (in heaven of the Lord, and it is they 
alone who carry the froed souls to the highest placo). 

Let him who is elect (from eternity to occupy the office) of V&yu 
recite these three prayers, constantly meditating on Visnu :—Asato md sad 
gamaya : tamso md jyotir gamaya,: mrityor md’mTitam gamaya, (from the 
unreal lead me to the Ileal, from the darkness lead me to Light, from 
the death load me to Immortality). With these mantras he should pray 
to Visnu. 

Note .—Bat how is one to know, among multitude of good and pious men, that 
are around him, who are thO'e souls, who fiom eternity have taken the vow of service to 
the Cosmic Vayu, and are elects, through whom the Vayu will manifest in some age 01 
other? How is one to know the entity whose body will be taken by Vayu? For the 
Sruti says that a sacrifice to be fruitful the yajamana must have for his Udgatri Priest 
one whose body is to become the vehicle of the Vayu. This question, the Commentator 
answers next and shows what are the mai ks with which a Vehicle of Vayu is born. 

Those who, according to rule, are fit to hold the office of V&yu 
possess thirty-two marks in their entirety. 

(Any one who possesses these 32 marks in their entirety is never unfit to hold the 
position of the Vayu. The Divine, Sarasvati also has these 32 maiks but she is excluded). 

Note :—But Avataras like Rama and Krisna also had these 32 marks, how are these 
then tfie marks of the Elect of Vayu ? To this the commentator answeis. 

But these marks are found in every Avatfira of Vignu, without any 
particular significance being attached to them, they are not their distin¬ 
guishing feature. They (the Avat&ras of Visnu) possess over and above 
those thirty-two marks, the following four special marks :—Their right 
band is marked with a thousand-spoked wheel and a club with eight* 
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handles. Their left hand is marked with a conch shell having a hundred 
convolutions, and a lotus shining with thousand petals. 

Note. —But are not these 32 marks found in the Devas like Rudra and others? 
The Commentator answers this in the negative in the next verse. 

The persons fit to occupy the status of a Rudra (GiriSa) have only 
twenty-eight marks : those who are fit to occupy the status of Suras 
(devas) have sixteen to twenty-four marks. Those who are fit to occupy 
the status of Risis have eight to sixteen marks. Those who are fit to 
hold the office of the World-ruler (Ohakravartin) have marks less than 
eight, (or eight). 

Are not the three mantras asato &c. really one, according to their commentary, as 
given in the Upanisad itself? Do they not all mean “lead me from death to immortality ?” 
It is not so. They are really three distinct prayers, for the avoidance of three distinct 
undesirables, and the getting of three distinct acquisitions. Asat means sorrow and sat 
means bliss: tamas means ignorance and jyotir means knowledge, mrityu means spiritual 
death and amritam means spiritual life. The three mantras theiefore mean From all 
grief and sorrow lead me to joy and happiness : from ignorance lead me to knowledge; 
from spiritual death or bondage of transmigiation lead me to spiritual life or mukti. In 
other words, this is a prayer for the removal of the obstacles of the finer planes and the best¬ 
owal of the beatitudes of those planes. “ From asat lead me to sat” —from sorrows lead 
me to joy, from the sorrows of the physical and emotional planes lead me to the joys of 
those planes. “ Tamaso ma jyotir gamaya ”—from ignorance lead me to knowledge—remove 
the darkness of the mental and intuitional planes and lead me to the light of those planes. 
“ Mrityor md amritam gamaya ”— from bondage lead me to mukti, from spiritual death lead 
me to spiritual life, which is mokfa. Therefote the commentator says ;— 

Asat is essentially sorrow and is hence called death : Sat is essential¬ 
ly bliss and hence called immortality. Tamas is in its every nature ignor¬ 
ance, and hence called death. Jyotir is essentially knowledge and hence 
called immortality. Mrityu in the sentence mfityor md’ amfitam gamaya 
means the ordinary “ death," (which all who take birth must undergo. 
This is transcended then only when Moksa is attained. A mukta jiva is 
never reborn under the law of necessity and so never dies). (Mukti can 
never be attained without spiritual life). Those who thus know the mean¬ 
ing of these three mantras, and who are fit to occupy the office of V&yu, 
should be made to officiate as UdgtUri priest. When such worthy persons 
are udg&tri, let the sacrificer ask for boons from them (and boons given by 
such will always be true). (But if the sacrificer is himself such an 
Udg&tri) and sacrifices for himself and not for others, then if he sings 
out desiring anything, he verily gets that thing, there is no doubt in it. 

He who knows and meditates with respect on VAyu, here called 
S&ma, never loses the world that he desires, and his enemy should never 
hope to see such a person deprived of it. Let no one ever doubt that the 
persons fit to occupy the post of V&yu will ever fail to acquire the worlds 

9 
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that are described as meant for them ; because these Vehicles of V&yu 
are the most dear objects of love to Nar&yana, (for few only are oapable 
of the sacrifice that is required from a Vehicle of Vayu or Cosmic Christ). 
Thus it is written in the Mah& Samhitfi. 

The word Aylsya in mantra I. 3. 8. has not been explained in the above extract 
from the Mahisamhitl, so the Commentator explains it in his own words ;— 

That which goes (ayate) out of the mouth (u,sy&t) is called ayasya. 
Asy a + Ay a (ought to be)=asyaya, but by inversion, it has become 
ay&sya; as if the compound was of aya-f Asya. The root J aya, like the 
root J pay a, means “ to go”. 

The last mantra 1. 3. 26 contains the sentence :—mrityor mA' iv>,ritam gamaya iti, 
tta atra tirohitam iva asti. This is explained by some as “ the third mantra has no 
additional meaning than what is contained in the other two, and therefore it requires no 
explanation. Therefore the sruti says, there is nothing as if hidden here.” This explana¬ 
tion is not correct. If the third mantra had no additional meaning from what was con¬ 
tained in the other two, then the japa of this mantra would be useless. Therefore the 
Commentator says :— 

The words mrityu and amrita in the third mantra are well known 
words, meaning death and moksa, and so they require no explanation, 
(and therefore the Sruti has not explained them ; as it has explained the 
other words like asat and Bat, taraas and jyotir). Therefore the Br&h- 
mana says “ na atra tirohitam iva asti”, there is nothing as if hidden 
here. The words are clear and require no explanation. 

In the phrase sa esa evamvit UdgiU xc., in the same mantra requires explanation. 
Apparently it means :—*’ an Udgjta priest who knows thus the glory of Prinj.” The 
Udg.Ua here appears sepaiate from Prana, some one other than Piana. To remove this 
misconception the Commentator says :— 

In the phrase “ esa evatnvid udgAtil,” the udgatA, priest is not every 
ordinary priest, but that priest only who is elect from eternity for the 
post of Vayuhood. It is only those UdgAtas who have been called Pava- 
m&nas or Vayus in the beginning of this mantra, who (when asked by the 
yajamftna) have the power of granting the desires of their client. 

The word evamviJ means who knows thus the meaning of these three prayers asato 
ma &c., and not one who knows the mystery of Prana, for a true Udgata is always a mani¬ 
festation of Prana. The word evantvid qualifies the word “ elect for the post of Vayu.” 

Therefore the 6ruti says :—Tad dha etal lokajid eva, “ this being 
so, therefore, this is as if the conqueror of the world.” Therefore, the 
boon should be asked from such an Udg&td. 
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Fourth (Prajapatya) Braiimanam. 

MANTKA I. 4. 1. 

3TT#r| WTrip*: %TS?|q^q 
^Tr^TSq^r3r%TS^H^mc^sqT^Tr^TIf^Wm^TT^T- 

Wr^sn^CT ScfcqroTPq^TW JT^ 
^f qr^qfs^RTr^^^Tr^qFqitqfT sftq- 
tT^TcWT sffaRT g % 

^ II \ II 

siTTOf AtmA, Parainfttman : The Supreme Self; Visnu. gtf Eva, only ; 
nothing else, sra(«3( I-dam, of this ( = etasyn). sti} Agre, before the 
creation, srrcfta Asit, there was. (as: tAtah from that). g«qfsf\*: 
Purusavidhah, the Purusa-like. That is the Brahma, Purusa means 
Visnu, and Vidha moans like. One like Visnu. It is preceded by SS: 
Tatah, then, a: Sah, he ; Brahma. Anuviksya, looking 

minutely on all sides, sp'qa Any at, anything, a Na, not. «a?aa: 
Atmanah, than his own self. Apasyat, saw, found. a: Sa&, he, 

Brahma. A-ham, “I” This word means that which cannot be dis¬ 
carded or given up ; si (A), not and £ (Ha), what is given up ($*f). 

Sifer Asmi, am. $fa Iti, this. Asjro, before. «Ti*ra VyAharat, 

uttered, an: Tatah, therefore. 3)£anTr AhauinAina, named Aham. 
WTOa Abhavat, became. Tasm&t, therefore, since BrahmA 

uttered first Aliam (STif ) “I.” g<T%' Etarhi, now, at this time 

also, siftr Api, even, awffsar: Amantritah, addressed ; asked “ who 
art thou." sjijjj Aham, I. SBTJI Ayatn, this. $ffl Iti, thus, wit Agre 
first, in the beginning. 3^fai UktvA, having said. WJ Atha, then. 

Anyat, other, aw nAma, name : (given to his body by 
his parents), Yat, which. «rw Asya, his. mqfa Bhavati, 

is. Prabruto, says. ^ Yat, because. BTWn^T AsmAt, this. 

SarvasmAt, of all; of the created things, ga: Purva^, former; 
prior ; existing from before. The Chief, the Foremost. 9 : Safy, he ; 
BrahmA. unfa; SarvAn, all. Papmanah, evil; limitations. whl^I 

Ausat, (was free from) ; burnt, <refr^ TasmAt, therefore. g?q: Puru- 
$ah, called Puru§a. He who has burnt (is free from, all the 
evils from the beginning, Pur-Pfirva (from before) usa-burnt, Who has 
burnt (all evils) from before. *J; Yah, whoever, gqf: Evam, this ; 
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Brahma is like Purusa (free from all evils) and is an image of God. 

Veda, knows j realizes within himself, f?: Sah, he ; the knower. WOTW 
AsmAt, of him ; from the knower. *r: Ya(>, who. gw: Purvah, superior. 

Bubhfisati, wishes to obtain (the object of his desire), sf Tam, 
him, the jealous rival, wtafs Osati, burns ; destroys. 

i. The Self (Visnu) alone existed in the beginning of 
this (creation and next to Him was Brahma) in the shape of 
the Purusa (Visnu). He looking about saw no one else but 
his (own) self. He first uttered (the words). “Iam.” Hence 
He got the name of Aham “ I.” Therefore, even now when 
(any one) is addressed (“ who art thou,”) he (naturally) says 
first Aham ayam, “ this is I,” and then he speaks forth the 
other name which belongs to him (as given by his parents). 
Because he from before (purva) all this, burnt (ausat) all evils, 
therefore he is called Purusa (the First burner of sins). He 

who knows this, verily burns him down who wishes to forestall 

him.—39. 

There was Atman, Visnu, before the creation ; there was Brahma who was like Visnu 
(superior to all). Brahma then minutely looked on all sides and found none else other 

than his own self. (Therefore) he said before that “ T am.” There is a constant cons¬ 

ciousness of self («*)• On this account he passed by the name of “Aham”—‘I’—(Aham, 
the consciousness which is constant and which does not undergo any change). It is 

therefore even now, on being asked (who are you ?), a man first utteis “ I am,” then says 

another name (such as De'vadatta) given him by his parents. He, Biahma is al-'o called 
Purusa because before this (creation) he burnt (was free from) all the evils. lie who 
realises this, (that Brahml is Pumsa), destroys him (his rival) who assuming 

superiority over him, wishes to get (the object of his desire). 

MANTUA I- -i 2. 

*crm u \ 11 

g: Sah, he ; Brahtnfi. Abibhet, feared ; got afraid. 

Tasm&t, therefore. Ekaki, alone ; one who is alone. firirfar 

Bibheti, fears, gets afraid. Gfs Sah, he. Ayatn, this ; Brahtnft. 

^Ajrt Iksfiut, deliberation, Ohakre, tnade. f Ha, a mere particle. 

Yal, because. rt% Mat, than me. WUH Anyat, obstructor 

(b&dhaka), sr Na, not. Asti, there is. Kasmat, why ; from 

whom. 3 Nu, then. Bibhemi, do I fear, Iti, thus. Tata^ 
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then ; after that, ijsr Eva, only, wpj Asya, his. Bhayam, fear. 

Viynya, left him. Kasm&t, why ; from what. Abhes- 

yat, did he fear, ff Hi, because. Dvitiyat, from a rival, an 

enemy, (whether superior, equal or inferior not under one’s dominion). 
WPf Bhayam, fear, Bhavati, is. ^ Vai, certainly. 

2. He (Brahma) became frightened. Therefore even now 
a man who is alone becomes frightened. Then verily He reflected 
thus—“Since there is no other to resist me, of whom am I 
afraid ?” Hence his fear altogether went away. For from whom 
should he be afraid ? Verily fear arises from a second (an enemy) 
only.—40. 

Brahma feared ; hence (even now) a man when alone gets fear; thus frightened Brahma 
made this deliberation,—since there is none else other than me (to oppose me) why should I 
fear? Then it is that his fear left him. Why should he fear? For, it is fiom the second only 
(when opposed) that fear proceeds. 

Note. —It is only when either there is a superior who is one’s enemy that there can be fear: 
or where there is an equal inimical!v disposed: or where there is an inferior on whom one has no 
control and who may injure at an unguarded moment. But the only superior to Brahma is 
Visnu, his loving father. There could be no fear from that quarter. There is no one equal to 
Brahma, for he is the first-begotten of God. While all other Jivas aie Ids inferior and subject to 
his control and so cannot injure him. So there was no cause of fear for Brahma. 

The phrase '* dvitiyad vai bhayam bhavati” of this mantra is one of the logions of the 
advaitins and on it they base their theory of non plurality. But the whole context shows that it 
has nothing to do with it. It could not possibly apply to Brahman, for the subject matter of this 
Chapter is Prajapati. 

MANTBA I. 4. 3. 

fmenstt* q^rr q f 

f qra^ q«ft amoral 

qqrT qq qT^qqqsrrrflT STATOR ll 3 II 

*T: Sah, be, Brahraft. ST Na, not. <3^ Eva, ever. Reme, felt 
delight, because he was all alone, Tasra&t, therefore. Ek&ki, 

alone, when solitary. *1 Na, not. Ramate, takes delight, q: Sah, 

he, Brahm&. Dvitivam, second; a companion, Aichchhat, 

wished for; longed for. ^ 391 * 0 } Stripum&rasau, husband and wife. 
ffaftWw Samparisvaktau, in embrace ; embracing one another. «5*ff 
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YatliA, as much. EtAvAn, so much in extent., m Sah, he, BrahmA. 

«TO Asa, was, y Ha. Sah, he, BrahmA. Imam, this ; gross. 

V Eva, only. mdTPf AtmAnam, body, fvjr DvedhA, in two parts. 
WWW ApAtayat, rnade_to fall, <ja: Tatah, then : when it was split up in¬ 
to two parts. qfo: I’atih, husband. sj Cha. qgft Patni, wife. <9 Cha, 
and. AbhavatAm became, came into existence. The husband was 

Brahma and the wife was BrahmAni or Sarasvati. 37^7 Tasmat, there¬ 
fore, since one body was divided into two. Idam, this. 37 ; Svah, 

pleasure. Ardhabrigalam, half of a cup • here ghee in the two 

half portions of the same cup. Brigalatn has been translated as a pea, 
a shell. y7 Iva, like. yRr Iti, this. TTSTqsjT': YAjn.ivalkyah, YAjnavalka; 
Kanva. cnryTT Ahasina, said, y Ha. srmigt TasmAt, therefore; here 
used in the sonse of 7W7 (Yasm&t) because. Ayarn, this. 

AkAsah, the space, the void, f$T7T StriyA, by woman ; by wife, 
Pftryate, is lilled. «*7 Eva, in fact. 71 TAm, her ; the wife. *TH*177 
Samabhavat, embraced, coupled with. 77 : Tatah, thon. 73 * 77 : ManusyAh, 
intelligent beings, such as gods, &c. This word is derived from the 
root (Man) to bo conscious, with the aflix 3«7T. AjAyant, 

were born ; made tlioir appearance. 

3. He (Brahma) did not feel any pleasure, because no one 
feels pleasure in singleness. He wished fora second. He was 
an androgyne, so much as a man and a woman joined in one. He 
made this very (androgynous) body to fall (pat) into two (pieces) 
and thence arose (pati) husband (Brahma) and wife (patni) 
(Sarasvati). Therefore Yajnavalkya said “ Therefore arises 
this pleasure (from the union of male and female) (like the com¬ 
ing together of butter kept) in two halves of a vessel.” Hence 
this void is filled by the woman. He embraced her (Sarasvati). 
Thence were produced all beings with mind (like the Devas 
down to men).—41. 

Nott". rhis creation is evidently on a very subtle plane. The creatures arising from the 
fitst union of Brahma and Sarasvati are beings having mind and dwelling in the mental plane. 
T heit body is of mental matter. Besides these Manusyas nr mind-endowed beings, the mental 
forms of animals are also ueated in the mental plane, as is mentioned later on. All these 
mental forms of beings, that will later take physical bodies, are created by Brahma with the 
help of Sarasvati the power or ideation. This plane of ideas is ever fleeting like the fleeing of 
Sarasvati before Brahma It requires strong power of concentration to catch hold of the 
evanescent Ideas (Sarasvati) and mould them into mental forms. The future forms of gods 
down to lowest animals are presented at first by Sarasvati to Brahma, who fixes these forms in 
mental matter and multiplies them. 
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MANTHA I 4. 4. 

f?rr T%€t^n^rrf?T fkrorof w 

*TTitTS5tt3FrT JT^ftrTCT *I^*T 

TJ5FSd^3!mrfTS%rf^Wor^^rT f 3- 
ftsfirftrTCT^T ^rr^T^^^srrT^TSSn^T vnqpffe- 
il**f^fai* ft^WlPl^tT%5|51^ar^^^5!^ » V \\ 

13 J Sft, she ; BrahmAni, (woman as she was, she was naturally bashful). 
gU.f Ha, fgif lyaru, this. i|$rrg Iks&tn, deliberation, reflection, gift Chakre, 

A. 

made. 1^3 Hanta, alas. gi Ma, me. WTegg: Atmanah, from liimself; 
from his own body. 5wfg?gt Janayitv4, having given birth to; having 
created. g*f Katham, how. «J Nu, now. tfggfg Sambhavati, couples 
with (me). fg^W Tiras, disappearance. wgifg As&rii, let me (disappear); 
let me (conceal). ffo Iti. m Sa, she, Brahm&ni (on finding immorality 
and sin in this). ift: Gauh, a cow. Wtgg Abhavat, became, assumed 
the form of. f3T: itarah, the other, BrahtnA. g£33s Risabhah, a bull, 
gt T&rn, her, the cow. Eva, only. 33*133 Samabhavat, approached; 

coupled with. 33: Tatah, from that joining, nig: G&vah, kine. MSHtfg 
Ajayanta, were born ; came into existence. f3?T ItaiA, she ; BrahmAni. 
qggi Yadava, mare. Siggg Abhavat, assumed the form of. f3C: Itarah, 
the other, BrahmA. swjg: Asvavrisah, stallion, a best horse, fan ItaiA, 
the one. tiardabhi, a female ass. fan Itarah, the other. ipfg: 

Gardabhah, male ass. at Tftro, her. gg Eva, only. 33333 Samabhavat, 
approachod ; coupled with, gg: Tatah, from that joining, gSOTfilf 
Ekasapham, onehoofed animals ; the class of one-hoofed animals, wgiqg 
Aj^yata, was born. f33 ItarA, she; the one. 331 Aja, she-goat; 33*3 
Abhavat, became, fgn Itarah, the other ; Brahmft. ggj: Vastah, he 
goat, f3fl ItaiA, the one , she. s?fg: Avih, a ewe. fg?: Itarah, the other, 
ifa: Mesah, a ram. 31: Tah, her. «?3 Eva, only. 33333 Samabhavat, 
approached; joined, gg: Tatah, from this union, 33T33: Aj&vayah, 
goats and sheep. *15113*3 Ajttyanta, were born. 3r A ( up to ; down 
to. faftfsTOTWI: Pipilik&bhyah, ants, fqg^ Mithunam, pair, gg Yafc, 
whatever. Vf Idam, this, fitfg Kificha, thing; created thing. 3 ^ 
S»rvam, all. gg Tat, that. gtf Evam, in this way. gq Eva, only. 

Aspijata, created ; produced. 
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4. She thus reflected “ Alas ! how does he enjoy me after 
giving birth to me from his own body. Let me hide (myself). ” 
She assumed the form of a cow, whilst he became a bull, and her 
too did he approach. From this union cows were born. A mare 
did one (Brahmani) become, (whilst) a stallion did the other 
(Brahma). A female ass did she become, and a male ass was he ; 
and her too did he approach. From this union was born the class 
of one-hoofed animals. A she-goat became one, and a he-goat 
was the other; a ewe was she and a ram the other ; and her did he 
approach. From such union were born the goats and ewes. In 
this way, every being down to the ants was born a pair each.—42. 

mantra I. 4 5. 

%TS3^f 3Tc? rfrT: 

3 : Sah, ho ; Brahma, Avefc, knew; was conscious. 3Rf Aham, 

I. W Viva, truly, Sristih, Sristi by name; the creator. 

Asmi, am. ffc Hi, because. Idam, this, 33 '^ Sarvam, all; 

down to the class of ants (worms), srcjfe? Asriksi, have created ; have 
produced, 5 % Iti. 33: Tatafy, for that reason. Sristih, Sristi by 

name, the creator. 33 (Srija) to create and f353 (Ktich), one who creates. 
3333 Abhavat, (he) was. 3: Yah, whoever. ^3 Bvam, this ; that Bralitntl 
is Sristi, the creator. Veda, knows; realizes. SPST Asya, his. ^3?qi 
Btasyam, in this. 3 * 33 ! Sristy&m. in the creation ; among the beings 
directly created by BrahinA 33f3 Bhavati, is ; has his placo in. 

5. lie (Brahma) knew :—“Verily lam the creation (crea¬ 
tor), for I indeed created all this.” Ilence he got the name of 
Sristi. He who knows thus (why Brahma is called creation) 
becomes in this creation His (son).—43. 

A ? otc :—Tho elect who realizes that brahma is the Creator and the whole creation is fiom 
his mind, becomes a son of brahma, /. e. % fit to dwell in the mental plane and woik there actively. 
His mental body becomes active. It is through personal relationship with brahma that the 
evolution of such a soul is hastened. The “ Son of brahma ” is the technical name of a high 
class of initiates. 

MANTRA 1. 4. 6. 
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rT*T T !**j Vfvim ^ c^%3T 3 

^sr^f ^T 3TO slfN^STT^* rft^TS^STrT rT| %TO 

*$*** tsrraT^ %ra ^T^frppsrT^: 
t^rr 5^T#ISRT%% I s^^T^Cra^cTTO SF*fc4: 
^JJrTT^5!cT fT^^- 

vrarfSr *r rtf ^ w \ u 

»j*l Atha, afterwards; when Brahmh had created the eaters. 
S[f?r Iti, for this reason, because he thought that he would create 
the food for those eaters. 9r¥qVR93 Abhyarnanthat, (He) churned; 
the two hands and two lips were united and joined together, 3 : 

Sah, he; BrahmA. 3j9tT3 Mnkh&t, from the mouth. Yoneh, 

as a source; as the place of production. *er Cha. HastfL 

bhyftm, from his two hands, w Cha, and. nffrg Agnim, fire. 

9tg3T3 Asrijata, created; produced, 33 Tr^r Tasm&t, therefore, 333 
Etat, these. 3 VT 9 g Ubhayam, both; hands and lips. sf 373 : Antaratah, 
inside, stofcrqig Alomakatn, without hair, Hi, because. alfa: Yonih, 
the place of production, sfa?: Ante rah, inside. This word stands for 
sfcHa: (Antaratah). atsslJHiT Alomaka, without hair. 3 ^g Ekaikam, each 
separate deva as Indra, &c. Devam, god, as Indra, Marut. srgg 

,Amum, to this god, Indra Marut &c. 93 Yaja, offer sacrifices or oblations. 

Araura, to that god. 93 Yaja, offer sacrifices or oblations. tfarlti 
this. 93 Yat, what is said. ST SCL, that (the creation of Dev&s). 
Visriftih, the special creation. 391 Tasya, his ; of BrahmA 39 Eva, only, 
ff Hi, because, a U, therefore, 39 : Esah, this god,Brahmd- 39 Eva, only. 
3 *f Sarve, all. ^9TI Dev&h, gods. Wig: Ahnh, they say. Idam, this. 
33 Tat, from him; from the lord, i; e. through the grace of the Lord. 
M 9 Atha, and. 93f¥9 Yatkifieha, whatever. 533 Idam, this. wnr* 
Ardram, wet; liquid food. 33 Tat, that. $33: lletasah, from semen. 
3333 Asrijata, created. 33 Tat. that liquid food. 3 tar Soma, the god 
Soma. 3 U. 33133 Etavat, so much, t Vai, indeed. Idam, this. 
3 $f Sarvam, all; whole world. 9TKI Annam, food. 39 Eva, only; nothing 
more. 9 Cha. snTRf: Ann&dafc, the eater of food. 9 Cha, and. tiftw 
Soma, the god Soma. 39 Eva, only. 9 r*f Annam, food. nfif: Agnih, 
fire; tire god. SJWg: Annadah, the eater of food. One who digests 
liquid food, himaoll not being liquid; Or, it may mean the fire in the 
stomach, S&, she, the afore-mentioned. <JVT Nsd, this; creation. 

10 
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mro: Brp,bm*?fth, of Brahma. wfiftjfe: Atisrisp^, the creation surpass¬ 
ing his ownself; the creation of immortals that are superior to Brahma 
himself, their creator, in their nature, «l«| Yat, because. 6reyas»lj, 

superior (in nature). ^TT^Devan, the Devas ; the gods. srcjsrei Asrijata, 
ha created. Atha, now. Yat, because, jjpfi Martyah, mortal. 

San, being, Amrit&n, immortals ; the Devas. *nj3T3 Asrijata, 

(He) created. Tasmat, therefore, Atisristih, superior crea¬ 

tion. 9 : Yah, who. 1 ^ JjJvam, this ; supreme creation, Veda, knows 
(by practice). Asya, his ; of Brahma, Etasyam, this. 

Atisristyam, in the supreme creation ; among those gods who are superior 
to Brahma, their creator. Bhavati, has his place. 

6. Then (thinking “ I have created the Eaters, now I shall 
create the cook and the Eatables) he churned. (Blowing) from 
his mouth as the place of production and (rubbing) with his two 
hands (the fire sticks) he created fire. Therefore both (the hands 
•and mouth) are without hair inside. For the place of production 
of fire is without hair. 

From that (grace of the Lord, Brahma created these). There¬ 
fore when (the knowers of the Vedas) say “ Sacrifice to this god 
(Indra), sacrifice to this god (Marut)” (know that the God is one) 
and all this is his manifold creation, all gods are but he, indeed. 

Then (after creating Fire the Cook) he created all this 
moist (food) from seed. That (food) is indeed Soma. So far as 
all that was to be created (nothing else remained to be created). 
All this creation is either the Eater or the Eaten—food or its 
consumer. Soma is verily food, and Eire is the Eater of food. 

That (creation of the devas) was Brahma’s super-creation. 
Because he created Devas, who are (as if his) superiors. 
Because himself being (endowed with the qualities of) a mortal, 
he created immortals. Therefore it is called super-creation (the 
creation of a thing superior to the created). 

He who knows this (super-creation) becomes (born) in this 
super-creation (/'. e. is born among the Devas).—44. 

Afterwards (because he thought that he would create the food for those eaters), so he 
churned (uniting two hands and two lin« together). From his mouth which was the place of 
production and from (or with the help of) his two hands he produced the fire. So both these 
(hand and mouth) arc without hair inside; for, the place (organ) of production is without hair 
inside, The word of direction foi the worship of single gods, such as worship this god, or, 
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worship that god, is for the worship of this god (Brahmi) only; for, they say. he alone is 
all the gods (they all having taken their rise from him). This is owing to (the grace of the lord). 
Then he created from his semen all that is liquid (food). That is the god Soma. Thus much 
of the whole cieation is either food, oi, eater of food. Soma is the food and fire-god is the 
eater. This creation, said afore, is the surpassing creation of Brahmi, surpassing because, he 
created those gods that suipassed him in their nature. Now, that Biahmi himself being of the 
nature of a mortal, (and therefore a younger), created those that were immortal (his elder), so 
this is his A tisristi, a creation that sui passes the cieator in nature. In this surpassing creation of 
Brahmi has his place, he who knows (by practice) this supteme creation of Brahmi. 

Note .—The fire is produced by blowing with the mouth while rubbing the firesticks with the 
hands. The mouth acts as yoni or the fire hole. Entire creation may be divided into two broad 
parts—eaters and the eaten. The whole creation may be summed up in this. 

Brahma is called mortal here, not because he really is mortal, but because he adopted the 
method of the mortals in creating the Devas e. union with Sarasvati. Hence it is said—being 
a mortal he created the immortals. In a figurative sense all work of art, (and Brahma’s mental 
creation was a work of art), Is the creation of the immortal by the mental. The types thought 
out by Brahmi live for all ages, while one Brahmi may pass away and be succeeded by another 
Brahmi. The art is immoi tal, the artist mortal. The production of an artist is therefore an 
ati-srivti and so superior to the creation of a child by the father 

Here ends the Prdjdj>atya Brdhmana. 

MADHVA’S COMMENTARY. 

In Mantra I. 2. 5 it was said “ sa tayi vichi tena almani idant sarvarn asrijata”, with 
that Sarasvati and that Brahmi He created all this. In the present Biihmana it is shown how 
Brahmi and Sarasvati created this universe. 

Idam agre—.moan etasya agre, prior to this (that is, prior to 
this creation). Before this creation the Supreme Self alotie existed. 
From Him aroso BrahmA like unto the Purusa (Nar&yaija Himself). 
Purusa is.Visiiu, (and since BrahmA was) like unto Visiju, BrahmA 
is called Purusavidha or Purufa-like. 

But what is your authority for this explanation? Sankara explains Purusa-vidha by “Ite 
Was also bearing the shape of man, ” which means, that he was endowed with head, hands, other 
members. Where do you get that Purusa means Visnu and Brahma was a reflection of Vi$nu? 
To this the Commentator answers by quoting the Brahma Tarka. 

It is thus .in the Brahma Tarka:— 

The Supremo NArAyana existed before the creation of this world. 
He was one alone with Sri. Him they call Atman and Purusa also. 
From that Lord arose BrahmA like unto Purusa. 

Why Brahmi is called “like unto Vi|nu”? Because he like Vitnu is superior to all 
below him, 

As Vijnu in His attributes is always greater than BrahmA and 
the rest as well as greater than Sri, so BrahmA himself is greater 
in his qualities than Rndrs and the rest. Therefore the nature of 
being like Puru§a , is spoken of as BrahmA. 
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Looking all round in all quarters, when that Grand Sire did not 
see anything else, He exclaimed:—Aham asrni, I AM, in token of his 
inevitableness (aheyatva). 

This non-abandonableness does not refer to body, or senses or to son and possessions ? 
The text explains it thus:— 

Since he was the sole born (and nothing else existed then), it 
was possible for him to abandon all this, (but he could not abandon his 
own nature) so ho thought on his own ossential nature, he as unabandon- 
able (aheya) and so he got the name of Aham, I AM. And Brahmft also 
is called Purusa, Puruga is He who from bofore (purva), has burnt (uga) 
all sins, who is eternally sinless. (It is the epithet of Vignu). (It is 
applied secondarily to Brahma also, who was created sinless from begin¬ 
ning by Visnu). 

Note .—The syllable puru of i’urusa means from before, e., it is equal to purva. And usa 
hicans to bum. 

Since through the grace of Nilr&yana all the sins of Brahm& were 
burnt up from before he is called Purusa. 

He who knows this Purusa (and why he is so called), burns through 
the grace of BrahmA and Vignu and his indignation, his rival, who 
wishes to get beforehand what he has put his heart to obtain. 

(2) Since Brahmh himself was frightened when ho found that he 
was alone, so even now the people get frightened through want of 
discrimination when they are alone. Then Brahmh reflected thus:— 
Since there is no one to oppose me, or frustrate me, and since all else 
is to be created by me, and since Hara himself is to come after me, 
from whom am I afraid ? Thus reflecting his fear went away. Because 
he is the most beloved of Vignu (there can be no fear from Vignu, 
who is superior to BrahmA), since ho has created all others and stands in 
relation to them of a father (there can arise no fear from them also). 
Prom whom should he be then afraid ? For fear arises either from an 
equal adversary, or from a superior adversary, or from an inferior 
adversary when that inferior is not under one’s control. 

Note :—There could be no fear from a supeiior, for only Visnu is his superior, and he is 
his most loving father. There can be no fear from an equal, for there is no one his equal. All are 
lower to him. The whole world is his inferior but thei e nuy be fear from it. This is answered 
by the next verse. 

Since the entire inferior world is under his control even (and not 
he under its control) (so there can be no fear from it). Moreover this 
inferior world had not come into existence then, and the only superior 
that existed was Hari alone (and there could be no fear from Him), 

(3) Since he was single, Brahm& did not feel any delight. There¬ 
fore a single person feels no delight in his singleness. So he wished for 
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a wife. He became stouter in size (containing Sarasvati within himself). 
The size of the body was that of a husband and wife, the body of Brahmft 
was as big as that of BrahinA and Sarasvati taken together. Then he 
divided this (double) body into two. Because he thus caused to fall 
(pat) therefore the words pati (husband) and patni (wife) arose form 
them. And therefore their pleasure is one as of a thing kept in two 
halves of one vessel. Then in her (Sarasvati) he begat all Devas lika 
Umesa and the rest, and all Manus as well. Those Devas and Manus are 
called Manusya because they have mentality in pre-eminence in them. 

Though that goddess Sarasvati is all knowing, and has full devotion 
to Brahmft, and understood well her duty as wife towards him as her 
husband, and knew the eternal relation, between her and Brahmtl as 
that of husband and wife, yet through natural feminine bashfulness she 
acted as if it was against duty to have connection with Brahma (and so 
she ran away from him). In order to create manifold creatures she assum¬ 
ed the form of cow &c. while Brahma took the form of bull &c. Thus 
they created all this. 

(4) (5). Since ho created all this, he is called creation. He who 
knows this gets his sonhood, in this creation in whatever state he may be, 
from ant to the highest Rudra, according to his capacity. 

(6) Thinking “ let me create tho food and the eater of food” (he 
created fire, the digester of food). He churned his two lips with the palms 
of his two hands. From that rubbing of the lips with the palms of the 
hands there arose fire from inside his mouth and hands. (This was the 
generation of the fire of digestion). 

Thus because he is the cause of all, and because he is the master 
of all, he is called by the knowers of the Vedas as the Sarve devas “ the 
All gods,” showing that all are dependent upon him. 

That the best knower of Brahman created that Soma from his seed. 


Though he is superior to all in his capacity, yet as he created the 
Devas and others who are his inferior, through the method of mortals, 
namely, by intercourse with Sarasvati, it is said that the mortal created 
the immortal, one having a shorter life created those who possessed 
longer life. 

i. Before this world appealed there was only the Lord NSrayana. He had fSri W 
along with him. He is called Atman as well as Purusa. From him the mighty Brahma who 
is everyway like Niiayana, came all else into existence. The qualities of Visnu are always 
more than and superior to those of Brahma and fs'ri (?fl) So Brahma has more and 
superior qualities than Rudra and other gods; in this point Biahml is like the Purusa or 
Narlyapa and so he has been called or like Niriyana. 


That Brahma, the great father of all, looking on all sides and finding none else said 
(I am), meaning there is a constant and unchangable consciousness of self (ego). 
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Because he was all alone, he was conscious thal this world that was to come oat of him 
could be given up, but not the consciousnenes of his own self; so the constant knowledge 
of his own self always presented itself before his mind. Hence Brahma passed by t!ie 
name of Aham <«o and he also passed by the name of Purusa. The first (of the boin) 

is called Purnsa, because he burnt (was free from) the sin through the grace of Nirayana. 

He who knows the Purusa destroys him (his rival) through the grace of Brahma and Visnu who 
wishes to get (the object of his desire). 

2 . Since Brahma got suddenly afraid finding himself alone, it is therefore, even now, 
people get afraid when alone, the reason of which they know not. 

Brahma then thought thus withirl his mind. “Because I have none to oppose me, for. 
everything is to be created by me afterwards, so why should I fear?” From such a consi¬ 
deration his fear disappeared. Fear he had none from Visnu because he Was much 

beloved of Hari and fear he had none from no body else for, he was their creator, more¬ 
over these were to be created by him afterwards. Why should he fear then? Fear 

proceeds from an opponent, either superior or equal or inferior. The world was inferior 

to him and it was completely under hint and w'as not yet created ; and Lord Visnu was, on 
the other hand, a loving superior. 

3. Brahma was not happy because he was single; therefore, people, now, when alone 

do not find pleasure. Then he assumed a gross body and wished for a wife. The body of 

Brahma consisted now of Brahma and Sarasvati, the husband and wife united into one. 
Then he divided his own body into two. Since the same body was divided into two, the 
one got the name husband, and the other wife. Therefoie thcii pleasure is one 

(common) like something contained in the two half portions of the same cup. Then in this 
wife he gave birth to all the gods such as (Umesa) &c., all the Manus (« 3 ) &c\, and 

these all are called Manusya on account of their superiority in <lhe capatity of 

thinking. 

4. All knowing as the goddess Sarasvati was, and though she was devoted to 

Vii incha, (feFfq) and though she knew full well that it was her duty to be the wife of 

Brahma, and though she knew full well that their connection as husband and wife was 

eternal, yet she looked upon this Union with Bruham as an impious act, it was only to 
show the bashful nature of a woman. In order to create various kinds of objects she 
became cow Sic. 

5. BrahmS is Srigti. the creator, because he created all this. Whoever knows this 

becomes diiectlyhis son (his immediate descendant) and he has his place in this cteatioti 

beginning with Rudra («r> and ending with ants accoiding to his own capacity. (Wherever 
he may be, he knows lie is a son of Brahma). 

6. Then thinking “ I should create food and eaters of food ” he churned the two lips 

and the inside of the palms of the two hands. By the help of the two hands fire was born 

from inside the mouth. As he is the cause of the generation of all the Devas and is 
their master as well, so the wisemen skilled in the Vedas call him figuratively All the 
gods (in fact he is neither all the gods, nor one with tnern). That Brahma, the best of all 
of those that know Brahman (sare) created food from his semen. Considering the merit 
Brahnil is superior to all the gods, but considering the mortal qualities he is inferior 
to them; the gods that he created though inferior to Brahma in merit are superior to him 
in this that their period of lifetime is more than his. So his creation of the gods 

is his surpassing creation, (that is the creation of those that surpassed him in longevity). 

The man who knows him has his birth in the world of gods through the grace of the Lord 
Vi?nu; and there he has his pleasures and knowledge according to his real merit. 

Here end* the Bhdeya on the Prdjdpatya. Brdhmana. 



79 


IADHYAYA , IV (A) BRAHMAN A, 1. CIV. 7). 


Fourth (a) (AvyIkrita) Brahmanam. 

MANTUA I. 4 (a). 1. 

q§^ qfrsqT^qqTqfaqrtq^qTSqT^q sqtTaiq^S- 
%t qiqTqfq^w^q ?fq qf^q^qff qiqsqivqi^q 
sqTT95qf*S%T qiqTqfq^^q f fq q <?q qfq^ 
q«TT ^TTf|7qq^ qr 

fsTCcWfrf H q*qf?q I 3T£c*%T f| q HinT?^ 
mSi qiq qqm i q^ qiqq^qW)^:^qq^ *qtq 
q?qT%T qq^qFq^qTTq SsqqTqT^q q $T$q 
qqT# q q q^T^r^t ^^TSrT J?t>$q qqqiTf^qt- 
qrcftqiq qq ^qr qqf^q q^qrq^qtqq^q qq*q 
q^qqirqT^q ffqcqq q^ I q^T f tq^qiqfq^^q- 
ftF^ q ^q n ^ H 

SS Tat, that, the above-mentioned. Idara, this Lord (or world), 
aff Tarhi, then, in pralaya. W*eT$S»^ Avy&kritam, the change-less ; the 
Freefrom-modification, (1) the Supreme Brahman called N&r&yana as well 
as the goddess Laskmi, (2) not manifested. The word idam will then refer 
to the “ world ” and avydhrita will mean “ in the causal form or “undeve¬ 
loped.” W?ftH Asit, was. S3 Tat, that avyakta, that Supreme Brahman, 
or that unmanifested world, SIS N&inarfip&bhay&ra, through 

name and form (and not by ony-thing else). <?a Eva, only. saifaurct 
Vyttkriyate, is manifested (by Hari). ers^-swr Asau-n&rah, that-named, 
having the name of Qirariyagarbha, Mahat, &c. It is a oompound of 
adas nftma. «?*f Ayam, this, all things, Hiranyagarbha, &c. and the 
Mahat-tattva, &c. ldam rflpah, this-formed, having this particular 

form like the four-faces of BrahinfL, &o., as compared to Mahat &c., which 
has no particular form. The Lord manifested the world, with objects 
in them, some having particular names only, such as the Mahat, 
&o., and others having both particular nsmes and particular forms, as the 
Four-faoed Brahm&, called Hiranyagarbha also.. The Four-faced Brahm&, 
&o , are more specialised than Mahat, Ahank&ra, &c. and therefore are 
called idam-rftpa^, “ this-formed ” Iti, thus, as Tat, therefore, 
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that is, since the Supreme Vignu in the beginning differentiated all things 
by name and form only, the people now also differentiated things by 
name and form. Thus they called some as Devadatta, the other as 
Yajfiadatta. One part is called head, the other is called hand, some bone, 
the other muscles, &c. Idam, this ; every thing that wo see in the 
world, sift Api, even. faff Etarhi, now ; at the present time. srtff- 
NamarfipA-bhytlm, by name and form, ijflf Eva, only. 
Vyftkfiyate, is made manifestos, wf Ayam, this thing, * pot ’ ; or per¬ 
son, Devadatta. frafcnm Asaunamft, of this name. Idamifipah, 

of this form, fft Iti, in this way. Sah, He (the creator, existing even 
in Pralaya). iff: Esah, this ; Hari the creator of the world, the Supreme 
self, ff Iha, here ; in the body of every created thing beginning from 
BrahmA WT A, np to ; or down to. Nakh&grebhyah, ends of his 

nails. Slfare: Pravistah, entered, Yathft, just as. Ksurah, a 

razor. KshuradhAne, in a razor case. Visvambharah, the 

V&yu called ViSvambhara m, V&, or. Visvambharakulaye, 

in the dwelling of Viivambhara, in the bodies of living beings. s?fft?T: 
Avahitah, contained. WTf Sy&t, is. Tam, Him ; the Lord though 
present in the body, if Na, not. q^ftr'ft PaSyanti, see. ft He, because. 

Sah, He ; the Lord. mm 5 * Prftnan, inspiring ; existing as 
breath. Eva, only, mm: Pr&nah, the PiAna V&yu. sfTflf N&ma, by 

name. WfSfW: Akritsnah, partial limited in quality, Vadan, speak¬ 
ing. VAk, VAk; speech. Pa&yan, seeing, Chaksuh, 

the eye. Srinvan, hearing. Srotram, the ear. flFfli!: ManvA 

nah, thinking. Manas, the mind, atft Tani, those ; mentioned 

before, thrift Et&ni, these, such as Pr&na, V&k, &c. Asya, His; 

of the Lord present inside the body, Karmanilm&ni, the names 

acoording to the functions performed. Eva, only and nothing more. 

Atah, of these ; among these Pi&na, Vitk, &c., W: Sah, well known. 
H: Ya^j, who. 15 %*^ Ekaikam, only one. 3<IT^ Up&ste, worships, Sah, 
He. Na, not. iff Veda, knows, ft Hi, because. Esah, this ; wor¬ 
shipper. Wrf: Atah, in these ; in breaths, speech, &c. Ekaikena, 

(having worshipped) by one and one only. Akritsnah, of limited 

knowledge; ignorant of the glorious Sachchid&nanda form, the Lord. 
*nrft Bhav ati, is. Atm&, Atman ; the Lord in His full glory. fft in 

this way. Eva, only. Up&sita, one should worship. Atra, 

here ; in Atman in His full glory. Ete, these ; knowledge, bliss, 
Prftna, &c. a? Sarve, all. ijq* Ekam, one ; united into one. vrefef Bha- 
vanti, are. Yat, that. VHf Ayam, this. MT3W AtmA Atman, 

Tat, that. Etat, this. *?w Asya, of Him, the. Lord. Sarvasya, 

of all the qualities of Him who is termed Atman, Padaniyara, 
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basis : substratum, refuge, ff Hi, because. Anena, by the Lord; 

the Atman thus worshipped. Etat, this. Sarvam, all. ^ Yeda, 

knows. «TOT Yatha.as. 5 Ha. $ Vai, verily, Padena, by the means 

(adopted). Anuvindet, gets the result. ijsf Evam, similarly, qi 

Yah, who. «?af Evam, this ; the Atman in His full glory. Veda, 

knows; worships. Kirtim, fame. {§Iokam, supreme felicity 

and knowledge, bliss and knowledge.This word is a compound of (Sam), 
bliss and sftq? (Lokam), knowledge, Vindato, may attain. 

Then (at the time of Pialaya), (that Brahman) was in a condition when there was no 
change of form or nature; which some call the causal form of this world). It was by name 
and form only that that Brahman (or the unmanifested world as some call it) was made to 
suffer a change. The change is of the nature that, this thing is of such and such name and 
of such and such form. It is therefore that when the things of the woild undergo a change, 
they change only in name and form, (but not in their essence). The change consists in this 
that it becomes of such and such form. It is the creator who entered into and pervaded every 

body up to the end of the nails, just as a r.i/or gets into a razor case or as the Vayu called 

Visvambhara pervades the body which is (called) its dwelling place. Yet those that are dull, 
do not see him. Limited in quality (and therefore partially known) is lie, when He is called 
Pr 3 na on account of exciting breath in the animals. Similarly limited in quality and therefore 
not known in His full glory (is He) when He L called Vak in exciting speech, and when He is 
the god of the eye by exciting sight, when He is the god of the ear by exciting hearing, when He is 
the god of the mind by exciting thought. For these are only the designations of the Lord according 
to the functions performed. He, who worships one and only one among these (PrSna, Vak, &c.), 
does not know the Lord in Ilis full glory, he knows a part only of all the qualities (glory) of 
the Lord. Such a worshipper who worships Him by one of these names has but an imperfect 
knowledge (of the glorious Sachchidananda form) of the Lord. One should worship the Lord 
with the full knowledge that this is Atman,—Atman in His full glory, Atman and nothing more or 
nothing less. ” Herein, in Atman do all these qualifications join into one. That which is 
called Atman and (which ought to be worshipped) is the basis of all the qualities mentioned 
before. For, through Ilim thus worshipped one knows (realises) all this. As certain it is, 
that one may get the objects of his desire by adopting right means. So certain it is that 
he who knows the Atman in His full glory may get good name, bliss and knowledge. 

i. Then verily existed that Changeless (Brahman and 
the undifferentiated Jxva-prakriti). That (unevolved) became 
differentiated (by Brahman) through name and form (by his giving 
to the Jivas) particular names; (and to the Prakritic matter) parti¬ 
cular forms. 

It is therefore now also that (people) differentiate (all 
objects) by name and form;—(saying) “ he has that name, it 
has this form.” 

He (Brahman) entered therein through and through, yea to 
the very end of the finger nails—as a razor fits into the razor case, 
or as thq all-sustaining (Vayu) pervades fully the bodies of all 
living beings which are its dwelling place. 

11 
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(But alas dull men) do not see him (though he is so near to 
them all). Non-complete does he appear to them, for when 
breathing he appears as breath ; when speaking, as speech ; when 
seeing as sight ; when hearing, as ear ; when thinking, as mind. 
But all these are names of his different activities only. (Those 
who worship him under these names, verily worship him in part 
only). For they worship him either, as one or the other, but do not 
realise him in his entirety. Verily (such a worshipper) is imperfect, 
for he worships him in part only. 

Let men worship him as Atman only, for in the connotation 
of this word Atman all those qualities of omniscience, omnipot¬ 
ence, etc., and all activities of seeing, etc., are included, they 
find their unity in this. For this what is called Atman is the 
receptacle of all these qualities of him. For through the worship 
of this Atman one knows everything. As surely as a man employ¬ 
ing proper means attains the desired end so does he who knows this 
Atman obtain glory as well as supreme felicity and perfect know¬ 
ledge.—45. 

MADHVA’S COMMENTARY. 

[In the preceding chapter, it was mentioned that the Atman (Brah¬ 
man) alone existed in the beginning, and it was further mentioned 
there that this Supreme Self should be worshipped, and no othor minor 
Deity. The Sruti now describes in detail the method how the whole 
creation came out of this Atman.] 

[The word Vifivambhara literally means “ the support of the 
universe.”] Here it denotes the Vtlyu. The text uses the word “ Partial 
is verily he,” (it does not mean that the Supremo self is not full or can be 
divided into parts but it) means (that) the man who (does not worship 
the Supreme in his aspect as the Supreme but) worships him in his 
partial manifestations, (such as in lire or air, (fee.) worships him imperfectly, 
(and therefore it is said that the worship of such a man is imperfect). 

[The word ViSvambhara has been explained by some as meaning 
fire or the gastric fire, for it is the lire in the stomachs of all, which 
digests food, and thus supports all. But this explanation is not correct. 
Though the gastric fire digests food, it cannot be said to be the support 
of all.” On the other hand, V&yu, by dividing itself into seven parts, 
as the seven nerve currents, in all living beings, supports the universe 
and the Sruti itself mentions “By the thread of Vayu, Oh Gautama! 
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Kther, pervades the whole universe, and supports all the heavenly spheres, 
in their motions round the suns, and of the suns ronnd the central sun. 
It is the all-powerful VAyu that sustains the globes in space, and there¬ 
fore VAyu alone is entitled to the name of ViSvambhara or the support 
of all.] 

[No doubt the word “ Support of all ” may be applied to the 
Supreme Himself, but the Lord, though the “ Support of all/’ is not 
meant here ; but the reference here is to His first-born son VA,yu, through 
whom the world was crouted and by whom it is maintained.] 

[The words in the text “ Partial is he” do not mean that the Lord 
when pervading the bodies of all beings loses his perfection, or gets the 
imperfection of the bodios which ho pervades.] 

[The word Akritsna, meaning not-full, does not refer to the Lord 
at all. The Lord is infinite in his glory and always full, and it cannot 
be conceivod that he may pervade any body not in his fullness and 
entirety. It is against the very notion of God-head of the Lord, for 
wherever ho is present, he is present with all his fulness. Therefore, 
he is present in deities like Fire, Air, etc., in all his fulness. But that does 
not justify the worship of Fire, Air, etc., as theLord. Therefore the fSrjuti 
says, “ Imperfect is the worship of that person who worships the Lord as 
fire or air, etc., for they are mere aspects of him and donot express all his 
qualities.” Thus Agni or fire represents only one aspect of the Lord, 
namely, his being tho leader, for Agni moans to lead, similarly Prithivi 
or earth moans all-expanding, and represents only another aspect of the 
Lord. Therefore, words like Agni, Prithivi, etc., though expressing the 
Lord, do not oxpress all his attributes. Thus the Lord is called Prana 
or life. This word expresses only one aspect of his activity, namely, 
breathing. Consequently the person who worships tho Lord as Pr&na 
is an imperfect worshipper, not because the Lord is not present in all His 
fulness in Prana, but because the worshipper does not realise the fulness 
of the Lord. In fact, all partial names, under which the Upanisads 
sometimes teach the worship of tho Lord, a3 Breath, as Sight, as Hearing, 
as Taste, etc., only describe a portion of the activities of the Lord and 
consequently no worship of the Lord, under these aspects, can be com¬ 
plete. It is only when the Lord is worshipped as Atman or the self that 
he is worshipped in his fulness. For Atman or the “1” is the highest 
expression of consciousness and therefore when the Lord is worshipped 
as the very “I” of one's “I,” then he is rightly worshipped. Moreover 

A 

the word Atman or I or self is a word, the etymology of which denotes 
fulness. No other function of the human body can come up to the ful¬ 
ness and the entirety of the conception of ”1.” Breathing, hearing, 
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seeing, smelling, etc., do but denote portions of human activity, but when 
a man says “I” he uses a word which includes all the functions and 
much more. Therefore “ I ” is a name which has the nearest approach 
to the fulness and the perfection that we 6nd in God-head,] 

It is therefore that in the Zoroastrian religion, among the several names of Goil 
Ahmi (I AM) and Ahmi Yad Ahmi (I AM THAT I AM) are two of the most secret names 
of God. We find the same idea expressed in the Old Testament of the Jews where God 
tells Moses to say to the Fharoah that “I am that I am” has sent him; meaning thereby 
that this most secret and sacied name will show to l’horoah that Moses came with the 
highest credentials, from the Highest Divinity anil not from any minor divinity. The same idea 
is expressed in the Upanisads when they say that 11 X ” is the highest name of God and that 
the most perfect worship of God consists ip meditating on him as the inmost centre of one’s 
own consciousness. 

[If the words breath, sight, etc., do not denote the fullness of Atman 
what is that word which denotes all the attributes of the God-head ? The 
answer to this is that the word Atnan is such a word.] 

The words Pr&na, etc. (are no doubt names of the Supreme God, 
but thoy) do not express His fulness of all qualities. On the other hand, 
they express only certain actions and agencies of the Lord, such as 
breathing, (seeing), etc. The word Atman alone expresses the fulness 
of all His attributes. This Atman verily is the receptacle or substratum 
or basis of all qualities that we find in different objects in the universe. 
(And because it is so) therefore, the God should be worshipped under 
the name of Atman alone, because this is a word expressive of all quali¬ 
ties. Through this worship one knows all this, because God alone is 
the giver of all knowledge ; and thereforo it is proper, that his worship 
should be by such a word as will express the complete fulness of all His 
qualities. 

Since by merely worshipping God one gets qualities of all knowing¬ 
ness, etc., how far more, thereforo, must be the all knowingness, etc., of 
the God himself. 

The word Pada in the text signifies “ appropriate means ” (that 
through which anything is attained—I’adyate). 

As by employing proper means, the appropriate fruit is obtained ; 
so by worshipping the Lord (with a right conception of His Goddiead, 
namely) that He is possessed of all auspicious qualities, one obtains glory 
and Sloka. (What is this Sloka ? Does it not mean fame ? If so, is it not 
a repetition to say that one obtains glory and fame, as glory and famd are 
not different ? The commentator therefore explains this word Sloka thus:— 

The word Sloka (does not mean here “ Fame/’) but it is a compound 
of two words Sam meaning “joy,” and Loka meaning “ knowledge. 
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The word !§loka, therefore, means the supreme bliss and supreme 
knowledge. The word Loka comes from the root ,/luk “ to shine,” and 
means knowledge. 

[The commentator having explained the above 6ruti in his own 
words now, quotes an authority for the explanation that he has 
given.] 

It is thus written in the Adhy&tma:—. 

Before the creation there was only Lord Nftr&yana and the 
Goddess NurAyani (His creative energy); and the rest was unmanifested ; 
the Lord NrAayana made the manifest. After creating this world and 
after creating all the bodies therein, the Lord got into them from the 
hair of the head upto the end of the nail of everything created, just 
as a razor gets into the razor case or just as Vayu into the whole of 
the body. Persons that are dull cannot see Him though He has got into 
everything. Some though they know that the Lord is within everything do 
not know Him in His full glory. To get into everything and to make 
every body breathe and hear, &c., are but partial qualities of the 
Lord ; so Prana, &c., are only the names of the Lord that indicate 
the separate functions performed by Him. Therefore he who worships the 
Lord as Prana, &c., do not worship Him in His full glory, (i.'c., with 
all His qualities), for these aro but partial qualities of Him, and 
by these names the worshipper knows a part of His qualities. When 
the great Lord has many qualities, to know but a part of His qualities 
is only to have an incomplete knowledge of Him. He who knows or 
worships the Lord as Atman has a complete and perfect knowledge 
of Him. The Lord Hari has the qualities like Chit (Bffif) and Ananda 
(sn*r^) & 0 ., always present in Him. It is on account of the presence 
of these qualities that He is to be known as Atma (sTTttTT) (*. e., He 
is to be realised while worshipped as AtmA, one having all the qualities 
like, sat, chit &c.) The word Atman includes the functions of making 
one breathe &e., as well as the qualities of being Chit, Ananda 
&c. Therefore Atma is the Lord on account of His possession (being 
the basis) of all the qualities. The Lord has been called the 
basis of all the qualities because whoever knows the Lord becomes 
the knower of everything. When all-knowing becomes he who 
knows the Lord, then need it be said that the Atman the Lord 

ha3 all the qualities in Him ? As well adapted means are always 

followed by success, so it follows that a man attains Mukti, and 
obtains fame, happiness and real knowledge when be knows Qari 

who is the Lord of all the Jivas, and who is the basis of all the 

qualities. 
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MANTRA 1. 4 (a). 2. 

cftacire: qqicqqi TqTfTcq^Fq^RTcqq^RT^q*- 
q^qRTcRT R ^TS?qqTrR^: fqq qqTt* TRq&> 
Ttc*q<ftqkqft % rmq ^qi^TcRTqita fqqRRTRtrT R 
q STFcRFR^q fqqqqrea R fqq JJRiqrP qqfq IRH 

A A 

qq Yat,, which; who. Ayam, this. WTf*ir AtmA, Atman. ata?a? 

Antaratarain, the innermost, nearer than anything present in the heart 
of hearts of all beings, inside the Jiva himself. 5PI Tat, that; just 
spoken. tjfffit Etat, this Atman ; this form of Atman. 35(1*1 Puti&t, than 
a son. fa: Preyah, dearer; because to some the Lord is an object of 
love without any personal motive, and to others He is the moans of 
attaining bliss; the former is superior to the latter. ffatlcT Vitt&t, wealth, 
fa: Preyah, dearer. Sf?q5f(T?^ Anyasmat, than other. fawi'T Sarvasm&t, 
than all things, fa: Preyah, dearer. *rs Yah, who. n?zf Anyam, other 
things. sne»n*r: Atmanah, than the Atman, tho Supreme. ffa Priyam, 
dearer. S(^T<ri Bruv&nam, to tho speaker, to tho person who knows or 
thinks that any other thing is dearer than Atman. 3?n?r Brfiyat, may 
say. ffa Priyam, tho thing whrch is dearer to you than Atman, (falfa 
llotsyati, will destroy ; will deprive. The nominative of this verb is the 
‘•Lord,” “Visnu’’ understood. 5% Iti. $(: Sah, Ho; that devotee of 
Visnu. tsvarah, strong or powerful, capable of. f Ha, no doubt, 

awr TathA, of that sort) 3W liva, just. OTrf Syat, must (he) be. CTrOTHq 
Atmanam, the Atman ; tho Lord Visnu. 3W Eva, only, ffai^ Priyam, 
dear; (dearer and dearest). Dear to some for no cause and dear to others 
as an object of pleasure Ho is. Upasita, (one) should worship. 

W Sah, He. Yah, who. S?TrHPT<R( Atm&nam, Atman, the Lord Vignu 
Eva, only, ffaj^ Priyam, as a dear thing, 3qr^ Upaste, worships. 

Asya, His; of the worshipper, ffa Priyam, the thing that is dear. 

Pramftyuktain, subject to destruction ; or this word may mean any 
perishable object. H Na, not. Vpqfg Bhavati, is. (J Ha, certainly. 

2. This Atman, who is the nearest to us all is dearer 
than son, dearer than wealth, dearer than one’s own self, dearer 
than everything else. If, therefore, any one were to say 
“ Some thing else is dearer to me than the Atman ” let the true 
devotee address him saying “ The Lord will destroy your object 
of love (if you hold anything else dearer than the Lord).” The 
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word of such a devotee will come out to be true, for to him has 
been given the power of destroying that Man’s object of love. 
Let one, therefore, worship the Atman alone as dear. He who 
worships the Atman alone as dear, he who worships the Atman 
alone with love, the object of love of that man will never be 
destroyed.—46. 

Note: —This verse shows that God should be worshipped with love, and not thiough fear, 
for he is the dearest object of love, dearer than all the things of the world, dearer than even 
one’s own self. 

MADIIVA’S COMMENTARY. 

[Lest one should think that the highest object of love to every body is his own self, the 
commentator explains this verse thus :—] 

That Lord (who existed even in the great dissolution) and who 
(after creating the universe of matter and spirits pervaded them 
all), that Adorable Visnu is naturally dearer than a son, dearer 
than wealth, dearer than one’s own self, yea, dearer than every 
thing else. 

[Says an objector :—Though a son or wealth is not naturally doarci to a man than his own 
self, for one’s own self i* naturally the dearest object of love to every one, therefore this verse 
really means that one’s own self is dearer than all. JIow do you say that this verse 
refers to God and that God is the most natural object of love to all, dearer than one’s own self. 
This question is thus answered by the commentator: — 

The Lord himself has created in man the love for his own self. 

[For a man is sometimes seen doing works against his own welfare, wmks which lead him 
into pain thus showing that one’s own self is not always dear to everyone], [Had not the 
Xord implanted in the hearts of every creature the love for one’s own self, and had this love been 
an un created object, then all would be found doing, at every time, that which is good for their 
self, and never doing that which is injurious to their self, for no one can act against his innate 
nature; (as fire can never cease to burn, for that is its own nature). Hut the very fact 
that a man can do things which he knows would give pain to his self proves, that the love for 
one’s own self is not an innate quality of man, hut a quality implanted in him by the Lord, 
and which the Lord, if he so wills it, can he turned into the hatred of the self], 

[Says an objector ;—We can admit that God has implanted in the heart of every man the 
love for his own self, if we ever see that one’s own self is ever hateful to any one. But the self 
is never hateful to one, and so it is natural for man to love his own self, not because God has 
created that love in him, hut because it is the natural quality of the soul to love itself. Next this 
objection is answered:—] 

Since a man is often seen doing acts against his own welfare, that 
very fact proves that his self is not always dear to him. 

[For whom the Lord wishes to punish, he makes him do evil deeds and thus that man works 
evil against his highest enterests showing that even the love of self may he trampled under foot when 
the Lord so wishes, and when the Karma of that man requires that he should he blinded into 
evil course. But does not this imply that man is not a free agent, hut is impelled by God to per¬ 
form evil acts, in order to qualify himself for the region of darkness ? The answer to this is 
thus given :—] 
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[Some souls from very eternity are meant logo to hell, as the others, from very eternity, 
are destined to go to heaven. The souls which are predestined to go to hell, are the souls whom 
the Lord makes do evil deed, so that they may go to hell. As he makes the other class of souls 
do good deeds so that they may go to heaven. A man is not a free agent, though he imagines 
that he is soj. 

Since when Visnu makes one hate one’s own self even, then it 
follows that the self oven is no longer an object of love. 

Admitting that one’s self is dear to one, simply because God has made it dear to him, and 
not because it is naturally so, how does it follow that it is natural for man to love God, and that God 
is naturally the most deal object to man ? For we see that there are atheists who hate God, and, 
that there are worldlings, who love the objects of the world better than God. The answer to this 
is next given : — 

[Atheists are those souls, which from eternity have been marked out as destined for hell, 
and who <annot but hate God ; for that is the only way which would qualify them for that region; 
while worldly souls are temporarily blinded by the pleasures and attractions of the world and are 
destined for suffering to learn to love God. 

Because when God becomes dear to one, o very tiling else becomes 
dear to him, therefore the Supreme Lord is the only true object of love 
to all. 

It is a well-known fact that saints and holy men, who abandoning all worldly loves, have loved 
their God, with all their hearts, were in their turn loved by all creatures. So much so that 
ferocious animals, like lions, and the rest, in the presence of such men, have forgotten their 
natuial antipathy for man. To take an example from the Sacred Hooks of the East, we find that 
l’rahalida was thrown before the wild elephants and venomus snakes, but they did not hurt him. 
Daniel, who loved God above all things, was thrown into a lion’s den and he was not killed. 
Abraham, who loved God dcarei than his own son, was thrown into the fire, and the fire did not 
burn him. All these instances, and hundreds of such instances which can be quoted from tile 
lives of the past and ftom those of the living saints, to prove that the love of God is above all 
loves, and that it is the most natural thing for man to love God and the most unnatural thing for 
him to hate him, prove tne above statement. 

Hut the text has the word Atman, a word which is of doubtful import; it may mean one’s 
own self and it may mean the Supreme self. You have shown above that it cannot mean, in the 
passage under discussion, one’s own self; hut how do you say that the word Atman means Visnu, 
and not any other deity ? To this the commentator answer thus:— 

Visnu, the Supreme God, is indicated by the word Atman because 
he has got (Apta) all qualities in him. Therefore that person who 
thinks that his own petty self or any other worldly object is dearer 
to him than Visnu should be addressed by every lover of Visnu thus:— 

“Thou art but doing harm to thy own self, Oh foolish man, and 
destroying thy own future happiness by loving others better than God.” 
Ha has not only the right to admonish such men, but he has the power 
given to him by God to destroy the object of that foolish man by 
cursing him. 
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But a man who <locs not love God above everything else finds his o.wn punishment, by being 
sent to suffering. Why is it neccasaiy that the devotee of God should admonish him, and even 
go to the length of cursing him? The answer to this is next given 

Though that unfortunate man who loves others higher than God is. 
already a miserable creature, yet the pronouncing of the curse on him, by 
the lover of God is necessary to draw his attention to his evil course. 

(It has always been the rule, rather than the exception, that before a soul or a nation was 
condemned, God has sent Ilis prophets and saints to wain such men or people, of the iniquity 
of their deeds, and to draw them back to the patli of righteousness. Such holy men come to the 
world, and as representatives of God, with the delegated authority of God, to curse whole 
nations or individuals, when their message is not heard by them. The destruction of the Yadus 
by the curse of Durvasa, the scattering of the whole nation of the Jews by the curse of the 
Christ, are living examples of the power of such god-like men to punish as well as to admonish. 
The evil-doer, no, doubt, by his evil deeds, draws on his head the imprecation of such 
holy men. It is not the imprecation, which is the cause of his suffering, but his own evil deeds. 
No more is the sentence passed by a magistrate on a criminal, the cause of the suffering of the 
criminal; but the crime committed by that offender against the laws of the sovereign. The 
magistrate, in passing the sentence, merely speaks out the will of the king; and punishes, not by 
any power inherent in him but by the power w'ith which the royalty has invested him. Such are 
the holy men, when they curse and punish those who break the laws of God). 

When a Vaisnava thus speaks out to a sinner he has the power to 
destroy the object of love of tho sinner. Though such a sinner is already 
a sufferer yet the speech of the Vaisnava specifically gives him pain 
(by drawing his attention to the cause of his pain). 

Therefore Visnu is the dearest of all, and he who worships Him as 
the dearest of all, the object of his lovo never becomes impermanent, and 
his joy alwayB subsists. 

Therefore by constantly worshipping the All-beloved Visnft the 
devotee draws the love of Visnu and that Eternal Unborn Visnu always 
does what is pleasant to his devotee. 

Thus it is in the AdhyAtma. 

mantba I. 4. (a). 3. 

fog cTpr^rHir^RTrc^warf^Rni ^ » 

HWfanrai BrabtnavidyayA, through the'knowledge of Brahman'. WflTSar- 
vam, all ; whole, perfect. Bhavisyautnh,' become, all get per¬ 

fection. according to their capacity,— Yat,-that*what.-'Wfjt jLhtiV, 
say ; that through BrahmavidyA great ones attained wholeness 1 or per¬ 
fection according to their fitness, the-n&tural purity of the-aoul (Jiva) is 
brought out by : iBrabma-yidy.A. It -was AjfiAna which hid 1 -- the inherent 
splendour of the soul which is again brought out and mad;ef to > Bhitte 

12 
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by Brahma-vidyA. as Tat, regarding that. wgwfT: Manufy&lt, some 
men. Manyante, think. *nr^ Brahman, Brahman. TOfU Yasm&t, 

since. Sarvam, all ; full, perfect, swspl Abhavat, become. Tat, 

that. Avet, did he know it. Had he BrahmavidyA. fog Kimu, 

Is it ? 

3. When the wise say that “ through Brahma-vidya they 
attain fullness of perfection (according to their capacity)” some 
people think “ Since Brahman is Perfect, did he also attain 
His perfection through Brahma-vidya ?”—47. 

MADHVA'S COMMENTARY. 

It has been said above that by the knowledge of the adorable 
Lord, one gets supreme happiness and perfect knowledge. This state¬ 
ment is now being further strengthened, by removing certain objections 
and misconceptions. The verse now under discussion is one which is 
the sheet anchor of the M&y&v&dins. It is from this verse that they draw 
their theory that man is God and it is only when a man realises that he is 
God, and the world is a mere illusion, that he becomes free. 

According to Sankara this verse and the following one are thus translated by Max Muller:— 
Here they say : “ If men think that by knowledge of Brahman they will become everything, 
what then did that Brahman know, from whence all this sprang ? ” 

Verily in the beginning this was Brahman, that Brahman knew (its) Self only, “ I am 
Brahman.” From it all this sprang. Thus, whatever Deva was awakened (so as to know 
Brahman), he indeed became that (Brahman); and the same with Rifis and men. The Risi 
Vimadeva saw and understood it, singing, “ I was Manu (moon), I was the sun.” Therefore 
now also he who thus knows that he is Brahman, becomes all this, and even the Devas cannot 
prevent it, for he himself is their self. 

Now if a man worships another deity, thinking the deity is one and he another, he does 
not know. He is like a beast for the Devas. For veiily, as many beasts nourish a man, thus 
does every man nourish the Devas. If only one beast is taken away.it is not pleasant; how 
much more when many are taken ? Therefore it is not pleasant to the Devas that men should 
know this. 

But this explanation is wrong, as the commentator shows:— 

When the great ones say : “ By Brahma-vidyA men become all, and 
attain fulness and perfection according to their capacity,” they mean that 
by Brahma vidyA, (which is the direct perception of God, as opposed 
to the belief in God), men obtain everything, according to their fitness. 

An objector may say: but in Mukti, there is a cessation of all acciden¬ 
tal pleasure, etc., how is it said that in Mukti the soul gets all ? This 
objection is thus met by our author:— 

The highest olass of Jivas naturally possess from eternity a nature 
in which there is no pain and which has perpetual bliss and intuitive 
knowledge. 
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[The essential nature of such Jivas is to be free from pain and to 
have the foundation of bliss and wisdom in themselves. The experience 
of pain and ignorance, through which such souls pass, is not in the nature 
of these souls, but in the veil of ignorance, which temporarily covers 
souls. The commentator however by using the words “ highest 
class ” (Uttama Jtva) indicates that class of souls, which are by nature 
fitted to go to heaven, and excludes that class of Jivas, whe are TAmasic 
and are fitted for the region of darkness.] 

This natural form of the highest Jiva (consisting of innate free¬ 
dom from pain and possession of perpetual bliss and intuitive knowledge] 
is covered up by ignorance, and so the Jiva does not realise his true 
nature and it is merely made manifest by Brahma-vidyA alone (and not 
created by it). (It is not something newly acquired by the soul, but is an 
old thing, which the soul possessed from eternity, and which is made 
manifest Brahma-vidyA alone has the power of removing the ignorance 
that conceals the true nature of the soul and it reveals its real form). 

The holy ones say :—" This natural form of the Jiva is hidden by 
ignorance, and the function of Brahma-vidyA is to remove this cloud 
of ignorance, which obscures the nature of the soul, and make manifest 
the real form of the Jiva. Brahma-vidyA alone (and not ritual worship 
or sacrifices, can remove this obscuration. ” Regarding this statement 
some men entertain notions like these:—“If even souls’ true nature 
beoomes manifest by Brahma-vidyA, then when Brahman became every¬ 
thing and full, did He also become so by knowing his true nature?” 

The object of their question is this :—When men by Brahma-vidyA 
come to know the true nature of their own self, does the Supreme 
Brahman also pass through the same stages of acquiring Brahma vidyA in 
order to realise his own nature? 

The question is rather unnecessary. Brahma-vidyA or the 
direct knowledge of God reveals to man the powers and perfections of 
his own soul. It is rather absurd to say that God himself stands in need 
of the knowledge of his own self in order to acquire the omniscience and 
omnipotence that He possesses. The true answer however to tho question 
is that God also has God knowledge, but His knowledge is never subject 
to obscuration as is the case with man. Man is also essentially all-joy and 
all-knowledge, but he does not always know himself, and therefore it is 
necessary to have Brahma-vidyA But God is not only essentially all-joy 
and all-knowledge, but He is eternally conscious that He is so. His 
nature is never obscured by ignorance, so Brahma-vidyA iB always His 
hand-maiden and not his mistress. 
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The commentator therefore says :— 

True, God even knows His own self, from eternity, by direct 
knowledge, without any lapses in such knowledge. (Therefore, God is 
from eternity all-perfect, while a freed soul becomes perfection in time.) 
This is the answer to those who ask whether Brahman also stands in .need 
of Brahma-vidyA. God knows Himself from eternity and consequently 
He is omniscient and all-powerful from eternity. (Man knows himself 
through Brahma-vidyA at a certain point of time, and becomes all¬ 
knowing and powerful, after such Brahma-vidyA. Horein lies the 
difference between God and God-like men. 

MANTRA I. 4(a). 4. 

5Tf5T OTT $rT3[TrJTT5T^5rT^f jT^T- 
*qft% qqqqqq, UrSr^Trr 

* <T5f cl§rTrq*qg- 

qfqqfq|q: qq^qq^qq^M qf^q^qff 

q TT% i^TSf q fqqm r^q f q 

^33 ffWrm \ STTrUT ffqT^q qqqra %s?qT 

^qqrqqT^s^TsqTq^TSfq^fq qqn q^- 

^qw>q STOT f % srf q: qaj^T qg*q gssq^q- 
qq^r qsjTqi^qqT^S- 

mq qqfq f%q q§q q^qT^qf q*T fqq q^q^qqsqT 

fq$c: u & u 

>» „ 

ldam,of this world. «lir Agre, before the creation. STfi Brahma, 
Brahman. Asit, alone was. ^ Vai, Verily. Tat, it, that 

Brahman, wjf Aham, that which cannot be deserted (heyam) or 
abandoned on account of being constant, unavoidable, a® Brahma, full ; 
whole, wfaff Asmi, always present,. «t^=ever existent, fil = measure of 
all. Iti, thus. <KTcW5f Atm&nam, the Atman, the Self. ijq Eva, 
only, nothing more or less, wfrx Avet, knew. AsmAt, therefore ; 

since He was full. a^[ Tat, that Brahman. ?tsF Sarvam, all; full, 
Abhavat, was. $qrqt DevAnAro, among the Devas. qtq: Yoyah, 
whoever, an Tat, that; that Brahman is Aheya, etc. srcqfsqa Pratya* 
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budhyata, knew; comprehended. Sfj Sah, he ; that Deva. ^ Eva, only. 

Tat, it; fullness. Abhavat, got; attained. a*ff Tathft, 

similarly. Risin&m, among the Risis. gsir Tathd, similarly. 

Manusy&nam, among men. Tat, therefore. Etat, 

this; Brahman, PaSyan, seeing, ^comprehending. 9R|fw: Risih, 

the sago ; the seer of the mantras. snJT^sn V&tnadevah, V&madeva by name. 
«l^ Aham, that which cannot be abandoned. ?T«|: Manuh, Manu.wm^ Abha- 
vam, was. Suryah, the sun. Cha, and. Iti, thus- 

Pratipede, knew. cT5t v Tat, that. Idam, this, Brahman. 

Etarhi, now, in this ago. mF<T Api, even, also, a: Yah, whoever. 
Aham, that which cannot be abandoned. sr^T Brahma, full. s?for Asmi, 
is. lti, thus, Evam, this ; that Brahman knew Himself 

as what cannot be abandoned, is full. ^ Veda, knows ; realises, 
¥1: Sah, Ho ; tho knower. Idam, this, according to his 

capacity. Sarvam, full. Bhavati, is. Tasya, of him; 

of the knower, Dev&h, tho Devils. g Oha, even, Na, not. 

ST^jaiT Abhutya, harm, obstruct the realisation of his knowledge. * Na, 
not. tsate, are able. % He, because; the reason why the Devas cannot 
do any harm to tho vviso, is that they are lovod by the Lord and are under 
his special care. ??: Sail, he ; the Lord who loves the wise, qqf Es&m, 
of these Devas. s?T?*TI Atma, the Lord ; tho master, because He sets the 

Devas to work and because, He pervades them, Bhavati, is. wi 

Atha, again, on tho other hand. ¥T: Yah, who. Any&m, other 

than this ; not of the form of Aham Brahma, ^arat Devat&m, God. 
Up&ste, worships. s»Kf: Anyah, other ; other god, i «., not he who is Aham 
Brahma. Asau, this Visnu. WMf: Anyah, othor god, not Visnu. 

Ahatn, that which cannot be abandoned. 3?%T Asmi, is. ^fa Iti. 
¥t: Sah, he. ^ Na, not. Veda, knows. *J*n Yathii, as. qgj: Pafiuh, 
animal ; domesticated animal (liked by men). Sah, be. Dev&n&m, 

of the Devas. Evam, such, liked by the Devas as an animal so liked 

by men. ¥r*TT Yathii, as. sifg: Bahavah, many. Pasavah, animals such 
as cow. Manpsyarn, men. 3graH|: Bhunjyuh, feed with their milk. 

The ordinary form is f t Ha Vai, it is well-known, Evam, 

similarly. Ekaikah, each. J5«t; Purugafc, man ; the wise man. 

Dev&n, the gods. Bhunakti, feeds ; pleases. The ordinary 

form is vftsrafn. Ekasmin, one. Eva, only. Wt Pasau, animal. 

Adiyamftne, being given. Priyam, dear ; giver of satis¬ 

faction. Bhavati, is ; becomes. JfgW Bahugu, many animals (being 
given). f%g Kimu, what ? Not to speak of. aw?! Tasm&t, therefore ; 
wisdom, being favourite of the Devas. trjgsgTi Manujiy&lj, men. Jfa Yat, 
whatever ; that other gods have the quality of being Aheya etc. 
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Vidyuh, know. Tat, that. E$4m, of these Devas «f Na, 

not. fsHUPriyam, Dear ; liked. 

4. (10) Before (the creation of) this (universe) there existed 
verily Brahman. He indeed knew the nature of His Self as 
Aham (Ever-present), Brahma (Ever-full), Asmi (Ever-existing 
knowledge). Therefore, that Brahman is always Ever-full. 
Therefore among the Devas, whoever awoke to this knowledge 
(that Brahman is Ever-present, Ever-full, &c.), he became that 
(Full, according to his capacity), so also among the liisis and 
so also among the Men. 

Seeing this Brahman, the Ilisi Vamadeva understood 
(the scriptural text regarding Brahman exclaiming) “ I was 
Manu, I was the Sun.” 

Even now also, whoever knows Brahman, as Ever-present, 
Ever-full, Ever-existing knowledge, he also becomes full, 
(according to his capacity.) The devas even have no power 
to obstruct the fruition of the knowledge of such a knower. 
For He (Brahman) is the Atman (master) of the devas even (and 
whom God loves, the devas also cannot but love). 

But he who worships any other god (than Brahman), he 
does not know. Similarly, who worships some other devata as 
Ever-present, Ever-full, Ever-existing knowledge (thinking that 
Brahman is devoid of qualities), he also does not know. (Such 
men are like beasts). 

(The true knower of Brahman is) also like a beast to the 
devatas. As many beasts go to nourish a single man (by 
supplying milk, &c.), so even one single knowing man nourishes 
many devas. (He is beloved of the devas). For as in this 
world, when one beast is given to a man, he becomes pleased, 

> what to say when many are given. (Therefore, greater the 
number of the knowers of Brahman, greater the happiness of the 
devas). Therefore, the devas do not like this that men should 
know (worship) (any one else than Visnu as the Ever-present, 
&c.).—48. 
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MANTRA I. 4 (a). 5. 

qr sqq^qs^q i a^^qsq *wq^ i 

rT^^T 5qq?q^qq $T5T I qT5%TTTq |qqT 

%T^T*3f: q^T q^T JJrg^qiq I a^qiq 
^TTrqT qiftq l q*qT§5n^TO $rfqqqq*m|qr^ 

I l*q q^lifr ^qifq I %qi SjTq^q ^TTqq^- 
q^T i q^HT^fq *t*tt q*qqf q^fq q^qr?qq 
Sqfq^rqfq *qT ^Tfq l q 3 trq^Tfqfcq ^qr&q 
^ifq^^fq l q qiqtq^ qqfq qqT ^qt^q^) ff ws 
fq^n h w n 

Idam, of this. wif Agre, in the beginning, the early part. 

Ekam, only one. Eva, only, nrfpr Brahma, Bralimft j the four-faced 
God, the Brahmana by caste. Asit, there was. rr Tat, it, He. 

qp> Ekam, alone. HR Sat, being, a Na, not. «tHRR Vyabhavat, was sur¬ 
rounded by family members, RR Tat, it, he. J[*^« Indrah, the Garuda. 
RRSJ: Varunah, Varuna, r)wj Somah, the god moon (as well as 
the sun), Rudrah, Sad&Siva, q3f*a: Parjanyah, Indra, the 

rain-god, Sakra as well as Kftma. an: Yamah, Death, igfj: Mritynh, Sesa. 
$37M: tfiftnah, Vftyu. Iti. Etftni, these. *nf*t Yftni, which. 

Devatrft, among Gods, among Devas. tjfRrfa Ksatrftni, the Ksatriyas. 
SfdfcCTR Sreyorfipam, best of all classes. sjfRR Ksatram, the K$atriya 
class. WRUjarR Atyasrijata, created. RRNR Tasm&t, therefore, sinoe the 
Ksatriyas are best of all classes. $trir Ksatr&t, than the Ksatriya caste. 

Param, better, w Na, not. qrfsr Asti, there is. RtHTR Tasmftt, there¬ 
fore, since the Ksatriyas are better than the rest. iniPg: Brahmanah, 
a Br&hmana. WHIRIR Adhast&t, from below. ?I3ig% R&jasfiye, in the Raja- 
sftya sacrifice. Ksatriyam, a Ksatriya ; the king (soma) a Ksatriya. 

qqt^ update, worships ; praises, gives homage to. nq Tat, by that, by that 
worship, by the homage given by the Brfthmana with his seat below, *Wtt 
YaSah, the fame. V# K?atre, to a Ksatriya. RR Eva, only. 
Dadh&ti, gives, offers. q% Yadi, if, though, sift Api, even, TOR R&jft, 
the king, a Ksatriya. TOTRi Paramatftm, superiority, Gachchhati, 

gets, attains, hr Yat, who (is), Hfr Brahma, a Brfthmana. qrS&.she; 
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(He), qqr Es&, this Brahmana. 8jfSW Ksatrasya, of a Ksatriya. 

Yonih, source, a Guru. TasmAfc, therefore ; since a BrAhraana is pre¬ 

ceptor. «r^T 3 : Antatah, at the end of the RAjasfiya sacrifice, SvAtn, 
his. qtfsf Yonim, precept>r, teacher. q$T Brahma, a Brahmans, qq Eva, 
only, tqfqrsnfq UpanihArayati, salutes, bows at the foot of. Vi Yah, 
who. 5 U, only. qqt^ Enam, him ; a BrAhmaua. ffqf^r Hinasti, kills, 
does harm to, injures. JET; Sah, he SvAru, own. qtfSf Yonim, father, 

qps&fq Richchhati, kills. qqi YathA, as. stqfa J§reyAmsam, superior, 
the father who is superior. HinsitvA, after killing. 

Sah, he, the Ksatriya. qntqTTf FApfyan, a sinner. Tjqfq Bhavati, is 
becomes. 

5.(11). Verily there was Brahma (representing the Brah¬ 
mana caste) alone in the beginning of this (creation), one alone. 
(Representing a single class) he did not increase. He then 
created the Ksatriyas, the • best of all castes ; the Deva 
Ksatriyas, such as Indra (Garuda), Varuna, the moon (the sun 
also), Rudra, Sakra as well as Kama, Yama (Death), Mrityu 
(&esa) and fsana, (Vayu)etc. Therefore, there is none superior to 
the Ksatriyas. It is, therefore, that in the Rajasuya sacrifice, a 
Brahmana sits below and honors (the Ksatriya). Thus a Brah¬ 
mana supports the glory of a Ksatriya, (from his seat below the 
king); yet a Brahmin is the origin of the Ksatriya. Therefore, 
though the king attains precedence (in the Rajasuya over the 
Brahmana), yet at the end of the sacrifice, a, Ksatriya bows at 
the foot of a Brahmana, his preceptor, as he is. Whoever of the 
.Ksatriyas again does harm to a Brahmana, he kills his own 
origin (or in other words), he is as much guilty as one who kills 
his own superior.—49. 

MANTRA 1. 4(a). 6. 

» Vi H 

, . S: Sah, he ; the four-faced God, BrahmA. q Na, not. qq Eva, even 
now. Vyabhavat, increased, was surrounded by as much of his 

family members as he desired. Sah, BrahmA.. Rmqf VvSam, thB 
VaiAya class, qmara Asrijata, created. qifq YAniy which. qqrfir EtAnj, 
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these. Devaj&tani, the class of Devas. n»Wri Ganasah, in a 

group. Akhy&yante, are mentioned ; are enumerated. 

Vasavah, the Vasus. They are eight in number, but among these, Agni 
(the fire-god) is Br&hmana ; therefore the seven of the Vasus are Vaifiyas. 
SJJT: Rudr&h, the Rudras. They are eleven in number. Of them, Sad& 
{§iva is Ksatriya ■ therefore, ten of the Rudras are VaiSyas. wf^ns 
Adity&h, the Adityas, who are twelve in number. Of them, eight only are 
VaiSyas; Vivasvata Indra «*>• Varuna and Visnu 

being excepted • for the first three of these are Ksatriyas, and Visnu be¬ 
longs to no class, ViSvedev&Ji, the ViSvedevas ; they are ten in 

number. WSrTi Marutah, they are forty-nine in number. Of them, Is&na 
is to be excepted, he being a Ksatriya. 

6. (12). He (Brahma) even then did not increase. He 
created the Vaisya class—those of the Deva-birth which are 
mentioned in groups, such as, (the seven out of the eight) 
Vasus, (ten out of the eleven) Rudras, (eight out of the twelve) 
Adityas, (ten of the) Visvedevas, (and forty-eight out of the 
forty-nine) Maruts.—50. 

mantra I. 4 (a). 7. 

^ tq sqqqq * qifcngsiar \ t 

^qw^w^qq qsqfq qf^ ftfq \\ ^ n 

*J: Sah, Ho; Brahmfi. «T Na, not. gar Eva, even now. Vyabhavat, 

increased, had his family wholly created. ?r: Safc, He, Brahmft. wh( 
Saudram, of the Sudras. qtif Varnam, class, rwf Pfifanam, Pfisana. 
arasitf Asrijata, created. Iyatn, this; the earth. ^ Vai, verily, cwr 
Pus&, pfisa the Nourisher. f? Hi, because. Iyam, the earth. V( 
Idam, the world. utrYat, whichever. Kim, whatever. 9 Cha, and. 

gwtftT Pusyati, nourishes. 

7. (13). He (Brahma) did not even then increase. He 
created Pusan of the class of the Sudras. This Earth is indeed 
Pusan, for She nourishes this whole world, whatsoever exists 
therein.—51. 

MANTRA I. 4 (a). 8. 

^cq*q qfqiftq i srqsftqrq 

13 
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of^m^RTsaW)^ wnr itot *TfNr i t ^4: 

% rTrl I rTWTcI *c*T 

sit sr^^c^f sj^m i ^£*ftrT§*raf wmu^u 

Cf: Sah, He; Brahma; the creator of the four castes, st Na, not. 
tjq Eva, even now. sqwqST Vyabhavafc, increased, had his creation fall. 

Tat, that; Brahm& in the form of Chaturmukha. «i*it?FTO( Sreyorfipanr, 
(1) the best of all; (2) the means of attaining Mok$a or Perfection. 
Dharmam, (I) Dharma; the preserver of the world; (2) Bhakti, love of god. 
This Dharma is a form of Vayu. Atyasrijata created- Yat, 

because. wf: Dharmah, the preserver of the world. 5PjT Tat, therefore. 

Etat, this; V&yu. Jfnsreq Ksatrasya, of a Kfatriya, such as 
j§e?a, etc. K?atrara, master. tregtq Tasmat, therefore. 

Dharmftt, than Dharma or Vayu. ipf Param, better; higher; of course 
excluding Visnu. «T Na, not. wfe Asti, there is. wr Atha, now. q 
D, therefore. «TTOfctft( Avaliyan, the non-strong, the weaker person. 

Valiy&masam, the stronger; here Visnu.qifai Dharmena, through 
Dharma or the V&yu, called Bhakti. Sam&Samsate, wishes for; 

or wishes to attain. TO Yatha, as for example. *I5JT Rajn&, through the 
prince who is heir-apparent. Evain, thus. The complete sentence 

is—a weak person wishes to see the king, through the help of the heir- 
apparent only. ®f: Yah, which is. ^ Vai,indeed ; in reality, Sah,that; 
Wtf: Dharmah, Dharma. qq Tat, that. Satyam, truth. § Vai, 

indeed; in reality. rTOTrft Tasmftt, therefore ; because Dharma and Satya 
are in reality one and the same. G&f Satyam, truth. Vadantam, 

speaking; one who is speaking, Dharmam, Dharma. q?ffh Vadati, 

(He) is speaking. Iti, this, wig: Ahuh, (They) say. qr V&, or. qtf 
Dharmam, Dharma. Vadantam, one who is speaking. Satyam, 

truth, Vadati, (He) speaks. Iti. tpyr Etat, this, V&yu. f Ha, 

indeed. i?q Eva, only, Etat, these. Ubhayam, both. *|qfo 

Bhavati, are. 

8.(14). He (Brahma) even then did not increase. He 
created Dharma (Vayu)—the best of all created forms. Therefore 
this Dharma is the Master of all masters (like &esa, &c.). 
Therefore there is nothing (barring Visnu) higher than Dharma. 
Therefore a weak (sinful man) aspires to approach the Strong 
(sinless God) through (the mediation of) Dharma, as through 
the mediation of the Prince Royal (one expects to reach the 
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Royalty). That which is Dharma is verily Truth. Therefore 
of him who speaks the truth, they say that he speaks the 
dharma, and of him who speaks the dharma, they say he 
speaks the truth. For it is verily both.—51. 

mantra I. 4(a). 9. 

sxxfxx&x *3^3 srWN 

sgr^: i ?rx^r% *3*^31 

3m*qrox| ^qxvqf 1 sra^x srcm^x- 

qSTr^ST %Tq5HjgT 5m qTTcXqfqf^iXiT 

I «TX ST^oftST^ flfcqirf 
35^X3 qgx*qx? 3 c!: SjftqrX I SXXcqXH^X %X95- 
qqxqfa \ ^ q SXXrXXXR^q ^X^qqX^t q $X*q q>5 
I rX^X^5qXrXX%X q^Xr^FXqq^ cXTXc^srct II 

?R[ Tat, that, thus, c^q; Btat, this, what has been mentioned above. 
*T|t Brahma, the Br&hmana caste, the four-faced Brahm&, who 
considers himself to be Br&hman>. The three words—“devesn, ” “ manus- 
yesu’' and “abhavat’'—are to be supplied everywhere to complete the sense. 
Thus among the devas, BrahinA became Br&hmana, among men it became 
of the Br&hmana caste. Jjt3{ Ksatram, the Ksatriya, V&yu. V&yu among 
the devas, along with Suparna, Sesa, &c„ became Ksatriya. Among men the 
king, &c., became Ksatriya. fits Yit, the Vaisya, the nasal V&yu among the 
devas, along with Vasus, &c. ; among men, the VaiSya caste, smf: Sfidrah, 
the ^fldra. The Nirriti, Asvi, Prithivi among the devas, the Sfidras 
among men. The Chaturmukha is present in Agni among the devas and 
in Br&hmana among men. So the chief V&yu'among all Ksatriyas, divine 
and human. So the Nasal V&yu among allVaifiyas, and Nipriti intheSftdr 
as. Wl Tat, among them, irgr Brahma, BrahmA. Devegu, among the 
Devas. siffrn AgninA, along with Agni. Abhavat, was. 

Manusyesu, among men. arriTO: Brfthmanah, whoever is a Br&hmana, 
9 ( 9 ?: K?atriyah, the V&yu called Ksatriya. Kfatriye^ia, with those 

that are Ksatriyas among devas and men. Vaisyah ; the Vaiiya; 
the nasal V&yu. Vai^yena, with the Vaisyas; the Vai&yas among 
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devas and VaiAyas among men. Sfidrah, the !§udra, Nirritih 

( F^fa). ^tldrena, with the &udras ; the ^ddras among men and 

Sudras among devas, such as AAvins, &o, ( ). HW9 Tasmat, there¬ 
fore : since BrahmA is in Fire as well as in BrAhmAaas. Devesu, 

among the devas. wff Agnau, in the fire, qqr Eva, only. Manus- 

ye§u, among men. OTgrat BrAhmane, in the Brahrnana. Supply g{9f HutvA, 
performing the sacrifice, which means after satisfying fire and BrAhmanas. 

Lokam, world support, Refuge. $93?% Ichchhante, wish to attain. % 
Hii because. EtAbhyAm, by these two. RupabhyAm, forms. The 

form of a BrAhmana among men and the form of Fire among devas. 95JT 
BrahmA, Brahma. 10793 Abhavat, was ; became manifest. Atha, 

moreover, 9t Yah, who; he who worships Agni and BrAhmaija. 5 
Ha, it is said. ^ Vai, indeed. ^9*$ Svam, own. Lokam, world ; 

support, ltefuge, the Lord Hari, 9t|[«99f AdristvA, not knowing, not 
seeing. HHTT9 Asmat, from this. LokAt, from the body or world. 

Praiti, goes out, departs, Enam, him ; the worshipper of Agni 

and Brahmans. Hi Sah, He; llari. Aviditah, unknown. 9 Na, 

not, Bhunakti, preserves, protects. 99T YathA, as. Ananuk- 

ta^, unread. Vedah, the Vedas. 9T V4, or. Anyat, other. 

Akritam, not done. Karma, work. Anevambit, 

one who does not know this ; one who does not know the Lord. 
Mahat, great. Sift Api, even. Puny am, meritorious, holy. $ Ha, 

it is well-known. ^ Vai, indeed. Karma, work ; sacrifices, such as 
ASvamedha ( WWh9 ), &c. 9>ftfsr Karoti, performs. Tat, that. HW Asya, 
liis; one who has the knowledge of Lord, the Asva ( ). staff: Antatah. 

in the end. Ksiyate, perishes. Eva, certainly, $ Ha. 

A A 

AtmAnam, called Atman, on account of fulfilment of desires, Eva, 
only. Lokam, world ; Refuge, Lord Hari. gqiHln UpAsita,one should 

meditate on. Hi Sa^, he, m Yafe, who. HTctTTa AtmAnam, Atman, the 
supreme Self. 159 Eva, only. StoBH Lokam, world j support, Refuge. 
3919% UpAste, worships, meditates on. W9T Asya, his ; of the worshipper. 
$H Karma, the work accompanied with jnAna. ( ^fsf ) knowledge. «T Na, 
not. Ksiyate, perishes, f Ha, varily. 9ff9ff Yat yat, whatever, 

$tH9% KAmayate, he desires. Tat tat, the same ; those wished for 

objects. WH9 AsmAt, from this, ff Hi, indeed. <59 Eva, only. WT?H9: 
Atmauah, from Atman ; from Lord Hari. 7pt% Srijate, obtains. 

9.(15). Thus there arose the four castes, the Brahrnana, 
the Ksatriya, the Vaisya, and the Sudra. Therefore, Brahma 
became Brahrnana, with Agni among the devas, and among 
men, he (exists) among the Brahmanas. (Similarly, the chief 
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Vayu is) the Ksatriya (and exists) among all the Ksatriyas 
(divine and human). (Similarly, the Nasal Vayu is) Vaisya 
(and exists) among Vaisyas (divine and human). (Similarly, 
Nirriti is) Sudra (and exists) among Sudras (divine and 
human). Therefore (by offering sacrifices) in Agni alone 
among the (devas), (men) wish (to attain) the world (divine) 
and (by offering gifts to) Brahmanas (wish to attain position) 
among men. For Brahma exists in these two Forms (Agni 
and Brahmana). Now, whoever goes out (dies) of this world 
(though he be the worshipper of Agni and Brahmana), but does 
not know his own world or Refuge (Hari), He (I lari) does not 
nourish him, because he did not know (Him). (Such a person 
is no better than) one who has not read the Vedas or who 
has not done good works. If one, who does not know Him, 
performs even the highest sacred sacrifices (like Asvamedha), 
&c., verily the (fruit of) that (ultimately) becomes exhausted 
even. Therefore, let him worship the Supreme Self alone 
as the (true) Refuge. He, who worships the Supreme Self 
alone as the Refuge has (the fruits of) his works never 
exhausted. Whatever he desires, that even he gets from 
That Self (Hari).—53. 

MANTRA I. 4 (a). 10. 

SfT STTcTTT ^shrT VTrfTRT t^T 

CN S3 

lira \ sro qrft- 

•o 

qsgRT I 

I rTJI 
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• • • 

A 

wj) Atho, next. 3PTH Ayam, this ; just spoken before. srr?*Tr AtmA, 
the Atman, the Lord Visnn who is the principal Refuge and from whom 
one obtains all the objects of one’s desires. The Lord exists amongst 
all householders. This is one of His forms, SjifqpRf SarvesAm, of all. 
BhfttAnAm, of the beings ; of all the created things. &Tq»: Lokah, place ; 
principal stay; Refuge. ^ Vai, verily, qq Yat, what. Every sacrifice 
made by a householder is really made by the Lord through that 
householder. Juhoti, offers oblataions to Visvedevas &c. q?J 

Yat, what. qsi^Yajate, sacrifices (like Asvainedha, &c.) %st Tena, by 
that ; by the oblations and by the sacrifices, fqRTH DevAnAm, of the 
Devas. &iq>: Lokah, place ; stay ; support ; Refuge, SR Atha, more¬ 
over ; further, qtj Yat, what. STgin^ Anubrute, repeats what the teacher 
says; recites (the Vedas). &T Tena, by that. q^qtiuin Risinam, of the 
Risis. Atha, further ; moreover. qq Yat, what. fq^sq: Pitribhyah, 
to the Fathers ; ancestors, fiflJiOTffr Nimrinati, offers a Pinda or cake. qq 
Yat, that. q5TR( PrajAin, son, offspring. Iohchhate, wishes (to 

produce), Tena, by that, PitrinAm, of the Fathers, wq Atha, 

moreover, qq Yat, what, qg’sqt^f ManusyAn, men, guests, qiSiq^ VAsayate, 
makes (men) live in a house by giving them shelter. qq Yat, what. q*q: 
Ebhyah, to those (men). qrqq( DAnam, gifts. Some read Afianara, 

food. qqtfq DadAti, gives. Tena, by that nqsqjsjtq; ManusyAnAm, of 
men. SR Atha, moreover; further. qq Yat, what, qjgsq: Pasubhyah, 
to the cattle ; to the beasts, qqftqqiH Trinodakam, grass and water, fqsqfq 
Vindati, gives. Tena, by that. PasfinAtn, of the beasts ; of the 

cattle, qq Yat, what. qqr Asya, his. q|q Grihesu, in the houses yqPRli 
$vApadAh, the beasts, the quadrupeds, like cats, Ac. qqtfa Vayamsi, 
birds. SIT A, up to ; down to. fqqtf5sq>i*q: P ipilikAbhyuh, the ants ; (all 
the beings) down to the ants (worms). qqsfNfel Upajivanti, sustain their 
lives. Tena, by that, ^qpq TesAm, their. $T*: Lokah, place ; support; 
Refuge, qq? YathA, as. q Ha, it is well known. ^ Vai, indeed ; verily. 
Rtq SvAya, for one’s own. $i$rq LokAya, for the principal stay or sup¬ 
port ; or Refuge. SlftfeU Ari stira, absence of misfortune, non-injury or non¬ 
destruction. ^j^q Ichchhet, wishes. Evam, thus ; so. tjsffq^ Evaiuvide, 
to one who knows thus ; who knows that the Lord is the true Refuge. 

Sarv&cd, all. sj^qifq BhutAni, beings, such as gods, &c. 

Aristirn, absence of misfortune ; welfare Ichchhanti. wish, 

f Ha, indeed, qq^ Tat, that ; what has been just said. ^ Vai, indeed, 
qqq^ Etat, this ; that Visnuisthe principal stay of all. Viditam, 

has been declared or demonstrated in all the Vedas. sfortfaqi^ 
MimAriisitam, has been discussed and decided by reason. ^ Vai, indeed ; 
verily. 
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10.(16). Now verily this Supreme Self (Hari) is the Re¬ 
fuge of all beings. When (the Lord as a pious grihastha) offers 
an oblation or performs a sacrifice, thereby (He becomes) the 
Refuge of the Devas ; similarly, when He repeats the Vedas, 
He becomes the Refuge of the Itisis. Similarly, when He 
gives obsequial cakes to the Fathers, and when He desires 
children, He is the Refuge of the Fathers. Similarly, when 
He offers lodging to guests and gives them food, He becomes 
the Refuge of all men. Similarly, when He gives grass and 
water to cattle, He becomes the Refuge of all cattle. Inas¬ 
much as beasts, birds, yea the very ants even, find shelter 
in His house, He is their Refuge thereby. As every one 
wishes the welfare of his own world, so all creatures wish 
the welfare of such a (God-indwelt andl knowing (householder). 
Verily this has been declared (in the Vedas) and reasoned 
out (in the philosophies).—54. 

MANTRA I. 4 (a). 11 . 

STTrftftspq | %TS^mqcT ft 

*qT$q fifTT ft 

ft qSTTT: | HTftT qftt 1 

qSTSft qsmqft^iqTft ^T^'q ITSTTftqrq fftrf ft *qi^q 
qsft I q qTq^ftqiftftqr q JT 1 7 * 

I rT*ftT I ipT^qTcqT I SWSfTqT I 

jrm: xm i 

f| I 3?Tcftqi*q qjUTcqrfT f| 

qsft t qft: I qi^rJS: qsj: iqi^rF: 

wr: i qT^rar^f i 

^ ip 11 11 

«rg*l (to*i) htiwih # « 11 

Note —The Fourth Erihmana has been split up by Madhva into two. He calls the latter 
portion beginning with I. 4. 7, AvySkrita BrJhmana; hence the sub-numbering. 
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STTrflT Atrnfi, the Supremo Self, Hari. Eva, alone. Idam, 

of this (world), idam = asya, the notn. to be construed as Gen. Agre, 

before, at the time of Pralya. WTT#trr Asit, there was. t$3>: Ekah, one; 
(not separate from his wife: she was merged in Him). «jq Eva, only. 

Sah, He ; the Atman, the Supreme Self or N&rayana. STOTT*!<T Ak&mayata, 
wished, formulated a desire, il Me, my, to me. siiqi Jay&, wife. OTfT 
Sy&t, let there bo. Though Ramil, the consort of N&rayana, was co¬ 
eternal with Him, and never separated from Him, the desire was to 
realise her presence. ST*T Atha, next, after realising Her STiWta 
Praj&yeya, let me have progeny, let me have children. arq Atha, next. 
fW Vittam, wealth. ft Me, my, to me. TJTTH Syat, let there be. «P| Atha, 
afterwards. wf Karma, work; sacrifices, &<*. <gqrq Kurviya, let me 
perform, Iti, thus. <£?nqtq( Et&van, this much ; the whole. ^ Vai, in 
deed; in fact. OTT: K&inah, desire; objects of desire, sf Na, not. 
Ichchhan, wishing. 1! Cha, and. «? Na, not. 9T<j: Atah, than this. 
3J*T: Bhuyah, more. Vindet, he would get; he might have a^TTrT 

Tasm&t, therefore ; since the Lord had so desired in the beginning of a 
creation, or, since such is the extent of desire. Etarhi, now. Slfq Api, 
even. Ek&ki, a man when alone. OTTqft K&mayate, wishes, desires, 

3 TT*!T J&ya, wife, ft Me, my; to me. Syat, let there be. siq Atha, 

moreover. JTSfTftq Prajiiyeya, let me get progeny : let me have offspring, 
WT Atha, and. fq^f Vittam, w’ealth, divine and human. ft Me, my • to 
ihe. Sy&t, let there be. WT Atha, moreover. Karma, work ; 

sacrifices, &o. $sffq Kurviya, lot me perform, Iti, thus, w: Sah. 

he ; the man of the world, qrq?^ Y&vat, when, as long, stfft Api, even. 

Etes&m, among these. i^i>q>JT Ekaikam, one at least: any one of 
these, q Na, not. KTrjrtfq PiApnoti, gets; obtains. atqq TUvat, then, 
so long. ST$?tq: Akritsuah, not whole; not complete, <£q Eva, only. 

Many ate, thinks ; consideis. Tasya, his, of the incomplete 

person. The mati who has no wife, children or riches. 3 IJ, also, even. 
$«qm Kritsnatft, fullness; completeness ; Supply “ qqqqiqj srspl^qj 
(is made up by the method hereinafter mentioned), or 3«qft (Uchyate, is 
being said.) TT*n Man ah, mind, Eva, (It is) even, or indeed 

A 

Asy&, his. srfeJlt Atamk, Self. qtqrVtlk, speech; the organ of speech. 
SfMTT Jayfi, wife STtqjs Piilnah, the Vayus ; energy. arstTs Prajah, progeny, 
qs: Chaksuh, tlieeye. Manusam, earthly, human, fqqf Vittam, 

wealth, Hi, because. q§jqr Chaksusa, by the eye. Tat, that; the 

wealth of a man, such as gold, silver, &c. Vindate, (one) obtains, 

wfef ^rotrain, the ear. Dai vain, belonging to the gods, heavenly. 
^‘Vi’Lheeawae. ferotreua, hy the ear. Tat, that-, Vidyk or 

knowledge. ^>51% Srinoti, hears; learns "by hearing, Wfl Asya, hie 
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who thinks thus. 1 *rrfW Atm&, thinking ; meditation, mental activity. g* 
Eva, only, indeed. Karina, work, sacrifice, ff Hi, because. vm^TT 
Atmana, by thinking, by mind, Karina, work, sacrifice. Karoti, 

performs, Sah, that, well-known. «j*i Esah, this. ijsyi Yajflah, 
sacrifice, the physical well-known sacrifice. Pfiilktah, fivefold, 

to be performed by five means (such as 1. self, 2. wife, 3. son and 4. 
worldly wealth, 5. learning, or divine wealth), qgi Pasuh, the animal. «lt*Gs 
P&nktah, fivefold. gw: Purusah,the sacrificer. P&nktah, fivefold, 
Idam, this. Sarvam, all ; whole, ^ Yat, what, Idam, this. (**0 

fafa (Yat) kineha, whatever, P&nktam, produced by five, an Tat. 

Idam, this. Sarvatn, all. STTjflfji Apnoti, he obtains. H: Yah, who. 

Evam, this. Veda, knows ; realises. 

11.(17). In the beginning (of this creation) there existed 
the Supreme Self alone, one only. Me wished “ let me have a 
wife, so that I may have progeny ; let me have wealth, so that 
I may do (good) works.” For so far extends the scope of 
desire (and it sums up all desires). No one can wish for 
more than these (wife, children, wealth of riches and wealth 
of learning). And even if he were to wish for more, he would 
not get it (for there is nothing more to get on this earth). 

Therefore (since the Lord Himself in the beginning of 
the present creation formulated these desires) now even every 
solitary man desires, saying: “ Let me have a wife, so that 
I may have progeny, let me have wealth (worldly and divine), 
so that I may do (good) works.” And so long as he does 
not get every one of these objects of desire, he considers 
himself as not whole. (Even) of such (an incomplete person), 
there may be wholeness (by the following method of medita¬ 
tion). (Let him meditate that) his mind is his self, his speech 
is his wife, the Pranic energies are his children, the sense of sight 
is his worldly riches, for by sight he finds out worldly riches ; and 
the sense of hearing his divine riches, for by the ear he acquires 
knowledge which is the heavenly riches. His AtmS (mind, this 
mental meditation) is even (as if it were) his good deeds ; for by 
this mental meditation, he performs good deeds (which others 
perform with riches'. 

(Thus this mental sacrifice consists of five parts: mind, 
speech, vital energy, sight and hearing). That well-known 

•14 
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worldly sacrifice is also fivefold, the sacrificial victim is also 
fivefold, the sacrificer is also fivefold, yea all that exists 
here is fivefold. He who knows this (mystery) obtains all 
this.-—55. 

Here ends the Avydkfita Brdhmana. 

MADHVA’S COMMENTARY. 

[Tt has been said that Brahman is always perfect and eternally pos¬ 
sesses direct knowledge. Why then the text uses the words Avet “ He 
knew ” and Abhavat “ He became” showing that Brahman knew himself 
to be perfect and became all-knowing ? The past tense in the words 
“knew” and “ became” shows that Brahman was not omniscient or per¬ 
fect before that time. This objection is next considered :—] 

The past tense in the sentences Tad& Atmanam eva avet and Tasm&t 
tat sarvain abhavat (then he knew himself, and therefore he became full) is 
similar to the past tense employed in other passages of the scripture 
where it has the force of indicating a permanent fact. As the past tense 
used in the first verse of the Ait. Up., I., 1., and in the Chh. Up., 
VI., 2., 1 

Atm4 va idam eka eva agra Asit (the Atm& verily was alone in the 
beginning of the creation); Sad eva somyedam agra asit (Oh child! the 
Ever-existent was in the beginning of this creation). The verb “ was” in 
both the passages does not mean strictly past tense, but the fact that God 
was in the beginning and still exists. Therefore, the past tense employed 
in the text under discussion, merely declares that the knowledge and per¬ 
fection of God-head are eternal and do not arise in time. 

The words Idam agre literally mean “This in the beginning,” but 
the nominative case “this ” must be explained in the genitive case, that 
is to say, Idam is equal to Asya “of this. ” It means “ in the beginning 
of this." 

The word Aham in the sentence ‘ Ah am Brahma asmi', does 
not mean “I, ” and the sentence above given doe9 not denote “lam 
Brahman.” On the other hand Aham means Aheyam “ that which can¬ 
not be neglected, cannot be avoided;” similarly, the word Brahma 
means “ all full.” Asmi does not mean “I am ” but it is a compound of two 
words “ As” meaning existence and “Mi” meaning knowable. So 
Asmi means ever-existing knowledge or He whose knowledge is ever- 
existing and is never obscured. Brahman knew (always realises) the 
nature of His self as being Aheyam (all pervading ruler of the world), 
Brahma (all-full) and Asmi (ever-existing knowledge). Had the word 

u \ ” vmV 1 iWotad“I am,” t\ien 



t adhyA ya, iv(A) brAhmana, it (iv . nj. io7 

the employment of the word AtmAnam in the above sentence would be a 
superfluity. For the sentence is, “he knew his self as I am Brahman.” 
The word “self” here has no force, for the simple sentence, “He knew 
I am Brahman, ” would have been enough. 

Therefore the two words Aham and Asmi have the meaning of 
“ unavoidable ’’ and “ever-present knowledge.” 

The sense is that Brahman knows His self as existing even from the 
beginning-less time, and this is the meaning of the word Agre (in the 
beginning). 

The force is that not only God exists from the beginning-less time, 
but He knows that He exists sc. The Jivas also exist from the beginning¬ 
less time, but they are not conscious of their existence. 

(If you explain the word Aham, as Aheyam, “unavoidable,” 
“ inexorable ”, then the question arises, is his own self unavoidable to 
him, or is everything else unavoidable? Not the first. Because all 
persons in general cannot say about their own self that it is unavoidable. 
Nor is the second meaning possible, for there is no reason why every¬ 
thing should be unavoidable to God. Therefore, the commentator 
explains the word Aheyam thus):—• 

Brahman is unavoidable by all, because He is the ruler of all and 
because He pervades all. 

(A world-sovereign is also the ruler of all so far as his dominion 
extends, but ho being limited in place cannot be said to be unavoidable. 
Therefore, with regard to God, the further qualification has been added 
that He is all-pervading. No human king can be all-pervading. But a 
thing may be all-pervading still not be unavoidable, since there might 
be no reason to avoid it. For instance space is all-pervading and time is 
all-pervading. But no one ever tries to avoid space or time, for they 
have iio ruling power over man , and man therefore has no reason to avoid 
these. But man can sin against God and may wish to avoid God, but 
God is unavoidable as space; and over and above that, He punishes the 
sinner which space cannot). 

(Therefore, God is said to be the ruler of all; no one can escape 
from his laws, no one can break his law and escape punishment, for He 
is all-pervading. Thus God is the only true Aheya or the unavoidable). 

(Had the other passages of the Upanisad established the unity 
between the Jiva, and Isvara, then we might have taken the passage, 
Aham Brahm&smi, as declaring that unity also. But other passages 
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o£ the Upanisad do not declare any such unity). Says an objector—• 
“ How do you say there are no other passsages in the Upanisad which 
declare the unity of man and God ? How do you explain the 
following ? :— 

(1) Tad Yo'ham so’sau ; Yo’sau, so’ham. 

That which I am, that is he ; what is he that I am. 

(2) Yo asau Asau Purufah, so’hara asmi.— (tia. Up.) 

That person is that what I am. 

In the above passages, the word Aharn does not mean “ I, ” but it 
denotes the inner ruler of all and consequently it means the unavoidable, 
inevitable Lord. 

(The first passage means that Visnu who is in the thousand- 
petalled lotus, the sun, is the same Visnu who dwells in the souls 
of men pervading the seventy-two rays of the Prana and controlling 
the man from within. The appearance of the human soul to the eye 
of a seer is very much like that of the sun. As the sun spreads his rays 
throughout the world, so the soul spreads its rays throughout its world, 
namely, the body of man. And as God rules the sun from within the 
sun, so He rules the soul of man by being within it. Therefore Visnu is 
called Aham in the above passage. He is Aham or unavoidable, bacauso 
He dwells within the very soul of man, and do what he may, man cannot 
get rid of God, but is always under His control. The above passage, 
therefore, declares the identity of the Visiju within the solar logos with 
the Visnu inside the souls of men. And it does not teach that man is 
God. That Visnu verily dwells in the sun, also he pervades the sun 
having seventy-two thousand forms. He is the inner controller of the 
deities of the sun. And they cannot avoid him. Had this not been the 
meaning, the one sentence Yo’ham, So’sau, would have been enough, 
and would have expressed the identity of man with God, but there is 
the next sentence, Yo’sau, so’ham, what was the necessity of it ? You 
cannot say that the first sentence declares the identity of the sun with 
man, but it does not establish the identity of man with the sun, and so 
the second is necessary. For, when the identity of the sun with man is 
declared, there would not arise any doubt as to the identity of man with 
the sun. So under your explanation, the second sentence is superfluous. 
Nor can you say that it is an example of Abhy&sa or scriptural 
repetition in order to impress the teaching. For the scrip¬ 
tural repetition must always be a verbal repetition, but here we do not 
find such a verbal repetition. The first sentence is Yo’ham so’asau. 
The second sentence is not a repetition of it, but is differently 
worded as Yo’san, so’ham. Under our explanation there is no suoh 
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fault. The first sentence declares that the Lord is Aham or unavoidable 
with regard to all men. The second sentence declares that the Lord 
is Aham or unavoidable with regard to all Devas. Not only men, but 
even the angels are under His sway;. 

(As regards the second passage quoted above, it is to be 
found in the fifth Chapter of this very Upanisad. We shall explain it 
there. See also S. B. H-, Vol. I, page 14. We give the following quota¬ 
tion from it:— 

(He >8 called Aham, because he is not discardable (aheya). In 
other words, “ Aham” means “ the Supreme.” He is called" Asmi,” 
because He dwells in all beings and thus He is the measure (Ma) of 
their existence (as). (Their existence or be-ness depends upon His being 
in them. He is the standard of their existence). But Uari.the Supreme 
Lord, however, is apart from all His devotees (Jivas), though ensouling 
all). 

[Says an objector, admitting that these two passages can be ex¬ 
plained in a dualistic sense, how do you explain the passages of the 
Chh. Up. VI, 8. 7 ?:—] 

(3) Tat Satyam, Sa Atma, Tat Tvarn Asi Svetaketo. 

He is the true, he is the self, that thou art Oh Avetaketu ! 

[This assertion ‘that thou art,’ has been repeated in that Up. from 
sections 7 to 1(3. This repeated declaration—-That thou art—shows that 
unity is the real teaching of the Scriptures. The man called here “ thou’’ 
is declared as one with the Lord called here “that.” What other passage 
do you require for establishing the identity of man with God ? With the 
help of this passage, we are justified in explaining the above two pas¬ 
sages also in a monistic way, as declaring the unity of man with God. 
Consequently, we should explain the passage of this Up :—(4) Aham 
Brahm&stni, as declaring the same unity and identity. To this objection 
the commentator replies :—] 

All the above passages quoted by you, namely (l) Tad Yo’ham 
etc., (2) Asau Purusah, (3) Tat tvarn asi and (4). Aham Brahm&smi, 
have been wrongly understood by you. Through the non-understanding 
of the right meaning of these passages, there has arisen the delusion 
that the scriptures teach non duality and unity. In order to remove this 
wrong notion, which one might get from the passages like (I), (2) and 
(4), the great Upanisad of the Chhandogas repeats nine times persistently, 
the solemn declaration:—He is the Atman, thou art not that, Oh 
Svetaketu 1 
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[In order to nnderstand this discussion properly, it is necessary that 
the entire passage of the Chh. Up. referred to above be given here. 
We do so below :— 

(That highest God is) the Essence and Ruler (of all), the desired 
(of all) and known only through the subtlest intellect. All this universe 
is controlled by Him, He pervades it all, and is the Good. He is the 
destroyer of all and full of perfect qualities. Thou, Oh l^vetafeetu, art 
not that God ; (why then this conceit ?). 

“Please, Sir, instruct me still more” said the son. “ Be it so, my 
child,” replied the father. 

1. As the bees, my child, make honey by collecting the juice of 
different trees and bring together and mix them in one place. 

2. And as these juices have no discrimination, so, that they might 
say, “ I am the juice of this tree, I am the juice of that tree”, in the 
same manner, my child, all these creatures, when they get mixed in 
the Sat, do not know that they have got mixed in the Sat. 

3. Whatever these creatures are here, whether a tiger, or a lion, 
or a wolf, or a boar, or a worm, or an insect, or a gnat, or a mosquito, 
that they become again and again. 

4. (That highest God is) the Essence and Ruler of all, the desired 
of all, and known through the subtlest intellect. All this universe is 
controlled by Him, He pervades it all, and is the Good. This God is the 
destroyer of all and full of perfect qualities. Thou, Oh ^vetaketu, art not 
that God ; (Why then this conceit ?). 

“ Please, Sir, instruct me still more,” said the son. “ Be it so, my 
Child,” replied the father. 

1. These rivers (Devat&s), my child, run, the Eastern towards the 
east, the Western towards the west. They rise from the sea and go back 
to the sea. But that sea even remains the sea (whether the rivers come 
out of it or go back to it; nor does it become the river). And as 
those river gods, when they are in the sea, do not know “ I am this river,” 
*« I am that river” (cannot discriminate the waters that formed their 
body). 

2. In the same manner, my child, all these creatures when they 
have come from the Sat (the good), know not that they have come from the 
Sat. Whatever these creatures are here, whether a tiger, or a lion, or a 
wolf, or a worm, or an insect, or a gnat, or a mosquito, that they become 
again and again. 
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3. (That highest God is) the Essence and Ruler of all, and known 
through the subtlest intellect. All this universe is controlled by Him, 
He pervades it all, and is the Good. This God is the destroyer of 
all and full of perfect qualities. Thou, Oh Svetaketu, art not that God ; 
(why then this conceit ?) 

“ Please, Sir, instruct me still more,’' said the son “ Be it so, my 
child,” replied the father. 

1. If some one were to strike at the root of this lare tree, it 
would live, so long as the Jiva (the Lord Aniruddha) presides over it, 
though it would bleed. If he were to strike at its middle, so long as the 
Jiva (Aniruddha) is there, it would live, though it would bleed. If one 
were to strike at its top, it would live, so long as the Jiva (Aniruddha) is 
there, though it would bleed. That Jiva of the tree is pervaded by the 
Jiva (living) Self, the lord called (Jiva Atinan) ; and hence the body of 
the tree stands firm, drinking in nourishment, and the juice of the tree 
rejoices. 

2. (But even when not struck by any one, still) when the Lord Ani¬ 
ruddha leaves one of its branches, that branch withers, if he leaves the 
third branch, that also withers, if he leaves the whole tree, the whole tree 
withers. In exactly the same manner, my child, know this. Thus he 
spoke. 

3. This tree indeed withers and dies when the Lord, called Jiva, 
has left it, but the Living Lord dies not. (That Highest God is) the 
Essence and Ruler of all, the desired of all and known only through 
the subtlest intellect. All this universe is controlled by Him, He per¬ 
vades it all, and is the Good. This God is the destroyer of all and full 
of perfect qualities. Thou, Oh Svetaketu, art not that God ; (why then 
this conceit ?). 

“ Please, Sir, instruct me still more,” said the son. “ Be it so, my 
child,” replied the father. 

L *• Bring a fruit of that Nyagrodha tree.” “ Here it is, Sir,” 
“ Break it. ” ‘It is broken, Sir.” “ What dost thou see there ?” “ These 
extremely small seeds, Sir.” “ Break one of these, my dear.” “ It is 
broken, Sir.” “ What dost thou see there ? ” “ Nothing, Sir.” 

2. The father said, “My child that Atomic essence (Animan) which 
tbou perceivest not, of that very essence, this Nyagrodha tree subsists. 
Believe it so, my child.” 

3. (That highest God is) Essence and Ruler of all, the desired 
of all, and known through the subtlest intellect, All this universe is 
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controlled by Him, He pervades it all, and is the Good. The God is the 
destroyer of all and full of perfect qualities. Thou, Oh Svetaketu, art 
not that God ; (why then this conceit ?). 

“ Please, Sir, instruct me still more,” said the son. “ Be it so, 
my child,” replied the father. 

1. Put this salt in water and then come to me in the morning. 
The son did so. The father said to him, “Take out the salt which you 
put in the water last night. ” The son looked for it and did not find it, 
for it had become dissolved. 

2. The father said, “ Child, taste it from the surface. “How does 
it taste?” The son replied, “It is saltish.” “ Taste it from the middle, 
how is it ? ” The son replied, “ It is saltish,” “Taste it from the bottom 
how is it ? ” The son replied, “ It is saltish. ” The father said, “Throw it 
away and then come to tne.” The son did so. That salt exists for ever 
in the water. Then the father said to him, “ Here also, 0 child, 
you do not perceive the existing salt, though it is there certainly.” 

(That highest God is) the Essence and Ruler of all, the desired 
of all, and known through the subtlest inlellect. All this universe is 
controlled by Him, He pervades it all, and is the Good. This God is the 
destroyer of all and full of perfect qualities. Thou, Oh Svetaketu, art 
not that God ; (why then this conceit?). 

“ Please, Sir, instruct me still more, ” said the son. “ Be it so, my 
child, ” replied the father. 

1. As a person (may be kidnapped and) brought from the country 
of the Gitndharas blindfolded, and then left in a place where there are 
no human beings, cries out east and west, north and south', saying : “ I 
have been brought here blindfolded, I have been left here blindfolded. ” 

2. And as thereupon some (kind-hearted) person might loosen 
his bandage and say, “Go in that direction, there is G&ndh&ra, go in that 
direction.” Thereupon, being wise and retentive, he would ask his way 
from village to village, and arrive at last at G&ndh&ra—in the same way 
does a man, who finds the Teacher, obtains the knowledge. For him there 
is delay only so long as his Pr&rabdhn karms are not exhausted. Then 
he reaches the perfect. 

3. (That highest God is) the Essence and Ruler of all, the desired 
of all, and known through the subtlest intellect. All this universe is con¬ 
trolled by Him, He pervades it all, and is the Good. This God is the des¬ 
troyer of all and full of perfect qualities. Thou, Oh Svetaketu, art not 
that God ; (why then this conceit ?). 
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“ Please, Sir, instruct me still more, '* said the son. “ Be it so, my 
child, ” replied the father- 

1. As a man suffering from disease, and surrounded by his kins¬ 
men, who ask : “Do you know me, do you know me ? ” (goes on answer¬ 
ing) so long as the speech (Um&) is not merged in the (Rudra), the Mind in 
Breath (Chirst), the Breath in the Fire (Sri, the Holy Ghost), and the 
Fire in the Highest God (Vifnu) : he knows so long. 

2. But when his speech is merged in the Mind, the Mind in Breath, 
the Breath in Fire, the Fire in the highest God, then he knows them not. 

(That highest God is) the Essence and Ruler of all, the desired of 
all, and known through the subtlest intellect. All this universe 
is controlled by Him, He pervades it all, and is the Good. This God 1 is the 
destroyer of all and full of perfect qualities. Thou, Oh Svetaketu, art 
not that God ; (why then this conceit ?). 

“ Please, Sir, instruct me still more,” said the son. “ Be it so, my 
child, ” replied the father. 

1. My child, the king's officials bring a man handcuffed, saying 
“ He has robbed, he has committed a theft.” When he denies,.the king 
says, “ Heat the axe for him. ” If he is the doer of the crime imputed to 
him (by the fact of his commission of the offence and its denial), he makes 
his soul a liar. That false-minded one, having covered his soul with false¬ 
hood, grasps the heated axe, he is burnt, and then (his guilt being proved) 
he is killed. 

2. But if he is not the doer of the crime, by that alone he makeB 
his soul a speaker of truth. That true-minded one covers his soul 
with truth and grasps the heated axe. He is not burnt, but is released. 

3. As that innocent man is not burnt even slightly, by this ordeal, 
(so he believes in God). All this universe is controlled by Him, He 
pervades it all, and is the Good. He is the destroyer of all and full of 
perfect qualities. Thou, Oh Svetaketu, art not that ; (why then this 
conceit ?). Then he verily knew this. 

Thus these nine repetitions of the Chh&n. Up. strengthen the case 
of the dualist and not of the monist. 

(Though there are clearer texts in the Up. to show the difference 
between the Jiva and Brahman, yet the commentator has taken the doubt¬ 
ful passage of the Ohh. Up. 1 Atat tvam asi’ to disprove the contention 
qf the non-dualist, by showing that the repetition of separation in thope 
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nine passages shows that the difference is the theme of the Up. and not 
the establishment of the unity of man with God. 

(But, says an objector, this passage of the Ghh. Up. might establish 
your position if the Sandhi were to be resolved, as you have done. But 
this is not a proper resolution of the Sandhi. The unity of Jiva and 
ffivara not being known from any other source, it was not necessary for the 
Up. to teach the difference between man and God, but to teach their unity. 
The negation of a thing is only necessary when there is some doubt¬ 
ful positive assertion. But, as a matter of fact, all men know that they 
are not God j why then teach that they are not God ? To this, the com¬ 
mentator answers I—) 

It was necessary to show by this negation, nine times repeated, that 
man was not one with God, because passages like “That which I am, he is, 
that which he is, I am" (Tad yo’ham so'sau), I am Brahma (Aham Brahma 
asmi), etc., have a primd facie non-dualistic significance; and, if not 
rightly understood, their meaning may lead people to fall into the error of 
thinking that the scriptures teach the unity of the human soul with God ; 
hence the necessity of repeating nine times the declaration “ thou art 
not that.” 

(But, says an objector, how do you show that a misconception caused 
by the wrong understanding of some scriptural passage is corrected by 
another scriptural passage explaining the previous ambiguous passage ? 
To this, the commentator replies by showing that there are several 
passages of the scripture which apparently teach which was not correct, 
and so they are explained in subsequent passages. As an illustration of 
this, he quotes the well-known passage of the Tait. Up. (HI. 7) 
which declares that non-being existed in the beginning and all things 
came out of that non-being (Asad v& idam agre &sit tato vai sad aj&yata), 
Asat verily was in the beginning of this. From it the Sat (being) 
was produced. 

If one understood the above declaration in its superficial sense, one 
would have understood wrongly, and therefore the {§ruti itself in another 
Up. corrects this primd facie view. Thus the right interpretation is given 
in the Ohh. (VI, 2, 1):— 

l. The Sat (Good) alone, O child! existed in the beginning 
(of this creation), one only without an equal. About this others say, the 
Asat (Void) alone existed in the beginning of this'creation. One only 
without a second, from that Void (Asat) was produced the Plenqm 
(Sat). 
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2. ‘‘But, 0 child! how could it be thus?" said the father. “How 
from the Void should be born the Plenum ? Therefore the Sat (the Good) 
alone existed, 0 child 1 in the beginning of this creation. One only, 
without an equal. 

Thus we see one Up. corrects the misconception caused by another 
Upanisad. 

Or the misconception might have been caused by the previous 
sentence of this very Chh. Up., and hence the repetition of Atat tvam asi. 
In the previous passage, the word Atm& has been used ; though the word 
Atman is principally applied to the Supreme Self, yet it is liable to mis¬ 
conception and may be applied to the human self also; therefore, to remove 
this misconception, the Upanisad says ‘ thou art not that.’ 

In the previous passages, 1 Sa ya eso’nimaitad&tmyam idam 
sarvam tat satyam sa 8,tro&’tat tvam asi,’ are the words ‘Aitad fUtnyam' 
which are ambiguous and may mean that whose essence is this Sat. The 
word Atm& is the doubtful word, hence the necessity for correcting this 
misconception. 

The word ‘fttinan’ has several meanings, as given in the follow¬ 
ing verse:— 

4 Yachcha’pnoti yadadatte jachcha’tti visayaniha 
‘ Yachcha’sya santato bhavas ta^mad atmeti bhanyate.* 

Because He pervades all (Apnoti vy&pnoti), he is called Atman; 
because he takes everything, he is called Atman ; because he takes 
all as his own (Adatte—accepts everything as his owji), he is called 
Atman. Because he eats all (atti—eating) objects, here he is called 
Atman. Because his essence, is eternal, he is called Atman, 

(Thus Atman has four meanings, the all-pervading, the Lord of all, 
the enjoyer of all, the ever eternal. Thus the word ‘Atman' is a word of 
several meanings, and it was therefore necessary to explain the word 
‘ Atman ' in the phrase, ‘ aitad&tmyam idam sarvam.’ 

Doubts may arise whether all this world is this Atman ; the Atman, 
the derivative meanings of which are given before. In order to avoid this, 
it may be said that, besides these, there is another word ‘Atman’ of which 
the meaning is whole or full. For example, in the sentence, Atm& pflrijat- 
vato barih—Hari is called Atman, on account of His fulness. Therefore 
the meaning of the phrase ‘Sa &tm&’ in the above verse of the Chh, Up. 
is ‘He is the whole or full.’ 

Says an objector, your explanation that the teaching is “ Thou 
art not that’’ might be oorrect, only if it might be reconciled with the 
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teaching given in the same Upanisad, Chapter III, section IV, beginning 
with “Saravin khalv idam brahma” (all this is verily Brahman). By the 
sentence—“ All this is verily Brahman—” the whole universe is described 
as having Brahman for its self. In answer to the question, how is the 
universe Brahman : the Upanisad answers, “ Taj-Jalan ; ” because the 
universe takes its birth (Ja—birth), has its dissolution (La-laya) and has 
its animation (An—living) from, in, and through Brahman. Hence every¬ 
thing has Brahman for its substantial cause (Up&dana). The Brahman 
is the substantial cause of the world, not in the sense as the clay is the 
substantial cause of the pot; for Brahman does not change himself into 
the world by any modification or evolution (Pat'inAma) of its substance, 
for that would imply that Brahman is liable to change, which is against 
all Srutis, as they declare that Brahman is changeless. But Brahman is 
the substantial cautfe of the world, in the sense of being the substrate of 
the appearances which we call the world. It is like the rope which is 
the substrate of the appearance of the snake in a dark night. The rope 
undergoes no change, when it appears like a snake to the vision of the 
passer-by; similarly, Brahman undergoes no change when.it appears as 
transformed into the universe in the eyes of the ignorant. To explain 
this fact that the Brahman is the substantial cause of the universe, 
the Upanisad, in the first half of the VI chapter, describes how the world 
appears to come out of Brahman. The sections I to VII of the Vlth chapter 
of the Ghh. Up. describe this appearance of the world in the Brahman, 
by the method of Vivarta or super-imposition; as the snake appears in 
the rope by super-imposition. The snake is in the fancy of the man and 
not in the rope. So, this world is in the fancy of the man, and not in 
Brahman. It is absolutely non-existent but in the imagination of the 
frightened passer-by. 

Note -The non-rcdlity of the world i> not the peculiai doctrine of the monistic 
Hindus, but is largely utilised by the modern sect of the Christian Scientists, who strongly 
deny the existence of pain and illness in this woiId. They teach that the world being an 
expression of God, cannot be evil. The so-called evil that wo bee in it is our own fancy. 
Wonderful cuies aie reported to have been etlected by this sect among its votaries by 
their film belief that illness or disease has no existence, 

&vetaketu ia taught in this Chapter VI, in the first portion,the world- 
proceas as a Vivarta in Brahman. Thus in the very tirat section of that 
chapter, the father asks the son whether he has learnt that soience, by 
knowing which everything else is known. The son replies that he 
has not. Then the instruction is given. The very question implies 
that by the knowledge of one Brahman alone, everything else is known. 
We give the story below :— 
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1. There once lived f§vetaketu Aruneya. To him his father said, 
“5§vetaketu, goto the house of a teacher to study Vedas; for there 
is none belonging to our family, 0 son, who has not studied (Vedas) 
and is merely like a kinsman of Br&hmaijas. ” 

2. Having gone, when twelve years old, he came back, when he 
was twenty-four years of age, having studied all the Vedas, greatly con¬ 
ceited, considering himself well-read, and arrogant. His father said to 
him Svetaketu, since thou art so conceited, considering thyself well- 
read, and arrogant, didst thou ask for that instruction —?” 

3. “By hearing about which we hoar (learn about that which was 
never heard before, by understanding which we understand what 
was never understood before, by meditating on which we know 
even that which was never known before.” Svetaketu replied, “What 
is that instruction, Sir ? ” 

The above question thus indicates the identity of the world with 
Brahman. For if the world were different from Brahman, the knowledge 
of Brahman would not be the knowledge of the world, for the knowledge 
of one thing cannot lead to a thing dissimilar from it. (As the knowledge 
of gold does not lead to the knowledge of copper), therefore, Brahman 
and the world must be held to be identical, for the knowledge of Brahman 
is said to be the knowledge of the world. Now, the son did not under¬ 
stand this, and therefore, at the end of the third verse, he puts the ques¬ 
tion : “What is that instruction, Sir? ” Then Uddalaka answers this by 
explaining that the effect is not different from its cause ; and he gives 
three illustrations, that of the clod of earth, the nugget of gold, and the 
nailclippers, in the following words:— 

4. The father replied : “ My dear child, as by knowing one clod of 
clay, all that is made of clay is known (by its similarity to clay), so is 
that instruction : or as by knowing the true word Mrittika all other words 
(like Mitti, mud, &c.) are known, for they are corruptions of it, (owing 
to the difference of pronunciation) caused by the organ of speech. 

5. As my child, by knowing one nugget of gold (as gold or metal) 
all that is made of metal is made known (by its similarity), so is that 
instruction ; or as by knowing the correct word Loha, (all olher words 
like Loha, &c.) are known, for they are corruptions of it, (owing to the 
difference of pronunciation) caused by the organ of speech, 

6. And as, dear child, by knowing one pair of nail-scissors all 
that is made of black metal is known by its similarity with it, so is that 
instruction ; or as by knowing the correct word K&rijjg&yas&m one knows 
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all other words, which are corruptions of it, (owing to the difference of 
pronunciation) caused by the organ of speech. 

The meaning of these illustrations is this. As by knowing thoroughly 
the nature of clay, gold, etc., in their true form, one knows all objects 
made of clay, gold, etc., so the world is false and' unreal, the reality is 
Brahman alone. This truth has been tanght in the first half of the 
sixth Chapter. The second half of the same Chapter, in which occurs 
the famous aphorism—Tat tvam asi—cannot teach anything different from 
the first half. For then there would be conflict of teachings. The second 
half, therefore, does not teach that the word is different from Brahman. 
In fact, it assert the same teaching of the unity of the world with 
Brahman, as was taught before also in Chapter Y, section XXIY, verse 
IV, where it was said that if such a knower were to give the leavings of 
his food to a Chandiila even, it would really be offered to God. 

Note .—‘This shows that, in the eves of a real kowPrr, the lowest Chandala is even equal to 
God. That verse dearly shows that the soul of the Chandala is the same as the soul of the highest 
Brihmana. In order to firmly establish this proposition that all Jivas are one with Brahman 
the Up. declaies by repeated illustrations that the Java is not different from Brahman and gives 
nine illustrations in this second half of the VIth chapter. 

[To thin argument, the Commentator o»WM«fs.] 

True, Brahman knows His' own self and the knowledge is direct and 
eternal, so He is always the whole (Full) ; such is the way in which the 
argument of the former should be met with. Then it follows that the Brah¬ 
man had the knowledge of self and it is therefore that He was whole (full). 
In the following mantras, the eternal knowledge and the wholeness of 
the Lord, is spoken SHPflT St wpsftff “ Verily Aman there was before 

the creation of this,” and “ Oh beautiful one, before the 

creation there was only Sat.” The word in is in modern 

Sanskrit wif—before the creation of this world; the second case 

ending in has been used for the sixth. The word means — 
unavoidable. The word flTV means “ Whole,” “ Full.” means pro> 

ducing the knowledge that it always is; always existing. He was always 
conscious of Himself by these three qualities. First, the quality of un¬ 
avoidableness ; secondly, the quality of wholeness or fullness ; thirdly, 
the quality of being always present or existing. If the word meant 
“I” and the meaning of the word «r%T were “ Am,” in this case the word 
WTWTWl in sntlfrtlita would be useless and redundant suit* means he 

knew. He knew what ? The answer is —That “I am Brahman” ; 

here the word “I” satisfies the sense of Atman, for ”1” is a pronoun and 
refers to Atman, So the words mf and wffcr cannot be used in the sense 
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of “ 1” and “Am”. They must have been used in the sense of unavoidable 
and always existing. 

So the sense of the mantra is that before the creation that Brahman 
knew Himself to be existing from time immemorial. He is or unavoid¬ 
able, because He is the ruler of all and present in every body. 
So also in the rnantras —That is. He who is Aham, 

ifrs$T ^TSjf What is He that is Aham, %TS$T —The 

Purusa who is that, is Aham and Ashmi ; and in the mantras like 
these the word MfH means nothing but unavoidableness of the 

Lord governing from within. 

It is true in mi TUT Mffrwfa—He is Atman and not That thou art, the 
mode of recitation does not indicate difference, i.e., does not indicate 
that there is one M, meaning not omitted ; yet the wrong notion of oneness 
with Atman derived from the misinterpretation of That He 

is what I aui, Mfggnfcff I am Brahman, cannot change the mode of 
recitation if the reading is OflTSIlfs not That thou art. As the wrong 
notion derived from misinterpretation of the mantra vragsrT gtptg stttftq, 
srews “ Before the creation of this world, verily there was Asat 

and from this Asat came to be the Sat”—can be removed by the mantra 

wratwwa: w§pi#— 

“ Strange it is that some say that before the creation there was only 
Asat, One only without a second; but how can it be, Oh my child, how can 
Sat be from what is Asat so can this wrong motion a wrwnawmfa— He 
is Atman and That thou art—can be removed by reading (a aiPtn) 
wrwrafa, not That thou ait, and by explaining a as He is the Lord 
Atman. 

Moreover it may be said that the word Atman though chiefly leads 
one to think of Param&tman, the Great Lord, yet it may mislead one to 
think of the Jiva. It is in order to avoid this confusion, it has been said 
“ Not That thou art,” meaning He is not Jiva and thou art different from 
Him. Because He pervades everything. He is called Atman, All-pervad¬ 
ing ; because He takes everything for His own. He is called Atman, the 
Master ; because He enjoys all the objects. He is called Atman, the En- 
joyer of everything ; because He exists for ever He is called Atman, the 
Ever-existing. Doubts may arise whether all this is denoted by the word 
Atman- The answer is yes, Atman has four root-meanings as shown 
above. Besides these, there is another word Atman, of which the meaning 
is Whole or Full, for example •nwnjmwftff*:—Lord Hari is called 
Atman, on account of His Wholeness or Fullness. Therefore, the. meaning 
pf «nw? is He is the Whole or Full, 
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.In the story where it has been said «pn &c., it has 

been shown that knowledge of one thing produces the knowledge of an¬ 
other thing similar to the former. The example of stfHRo—shows that 
the knowledge of a chief of a class easily produces the knowledge of minor 
things of the class, because the word *TTO means prominent, chief and 
best, &e. 

Again, the example of a nail-pairer sNf 

WH—•'As, Oh my dear child, the knowledge of one nail- 
pairer helps to produce the knowledge of all of black iron (steel)”—-shows 
the knowledge of a thing helps to produce the knowledge of another 
thing similar to the former. 

Had these examples all intended to speak of the material oneness 
only, then it may be said that in that case the force of the adjective 
(by only one)—in fifar (lump) the first example, in in the second 

example and again in the third example, would be useless. In that case 
it would have been better to say firSfKWT—earth being known, 

fifcrnta—by iron having been known, fwSjnfcr—on the black 

iron being known, all is known. Moreover, all things that are made of 
earth are not made from the same (lump of) earth, and there is no oneness 
amongst all things. All things made of iron are not from the same iron ; 
nor are they one with that piece of iron. Similarly, all things made of 
Bteel are not made from the nailpairer. 

I means—by words only. —production ; creation of 

names. fsr*f?i—variety ; variety in object, i. e., various names that we give 
to them originate in language only. The constant thing ; the thing 

that is at the basis of all those varieties of objects which is real and cons¬ 
tant. siwfaf—the name. —earth : clay. Therefore the meaning of 

the whole sentence is that the varieties in objects, i.e., the different names 
that are given to them originate in words (language) only and the cons¬ 
tant thing that is at the basis of all those varieties is nothing but the same 
earth. These and the portions like these speak that the chief object being 
known, the minor or dependant points are known of themselves. The 
different names that are given are mere signs. They can be made as many 
as one likes 

However, who knows the chief names of those things (such as earth, 
iron, &c.,)—knows those things by the chief names (earth, iron, &c.,) only, 
but not the varieties of those things (pitcher, cup, &c.). It is in this way 
that a man is said to know all when he knows the Great Lord, who is 
eternal, beyond this world and possessing all the qualities possible. 
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As when only important persons in a province are known or are in¬ 
vited, or arrived, or killed or protected (the people) of the whole province, 
is said to be known, invited, come, killed and protected ; again, when the 
kings are killed, it is said the whole earth is killed (destroyed), or some 
important person being protected, a king is said to protect the whole 
earth with its forests or mountains ; so the Great Lord only being known, 
it is said everything in the world has almost been known. But it must be 
borne in mind that one who knows all things made of earth to be earth only, 
may not know the names of the varieties in the earthly things, for in that 
case there would not have been a desire in that man to know what is a 
pitcher and what is a cup. 

Now we shall speak something of creation ; it will give the reader 
a knowledge of objects that are chief as well as of the objects that are 
minor or dependant. The Satya or constant things are three and three 
only, and these are the presiding deities. 

BralunA, is the presiding deity of the Tejas (da: ) —fire, heat. <ftc., 
Vayfi is the presiding deity of Apas (water), and Rudra is the presiding 
deity of Prithivi (earth). 

This world consists of these three only. These three presiding dei¬ 
ties, with the three things over which they preside, were produced from 
the Lord Visnu, and one after another, each from that which immediately 
proceeds. The names of these gods are Tejas (fire), Apas (water) and 
Anna (food), and these are the three forms of the gods and such are 
their names, i. e., BrahmA is the presiding deity of fire and is called 
Tejas ; he was born of Visnu. V&yu is the presiding deity of water and 
is called Apas, he was born of Brahmft, and Rudra is the presiding deity 
of earth and is called Anna, he was borne of Vftyu. From these gods 
Brahm&, V&yu and Girisa this world was produced ; it is therefore that 
gods Agni, Sfirya and Soma had their origin in these gods. So these 
names Agni, Surya and S«raa though applied to the gods fire, the sun, the 
moon are in reality the names of these gods BrahmfL, V&ya and Rudra. 
These three gods aro what is called Satya with respect to Agni, Sfirya 
and Soma &e., for they it is that govern all; and the Lord Hari is the Satya 
with respect to these three gods, because, it is He who governs them. 
Again the &rutis apply this term Satya in the sense of chief. For 
example K&nchana (gold) has been called chief of all irons. As 
all things made of clay are equal with or resemble the lump of clay, or as 
all things made of steel resemble the piece of steel (in the nailpairer), so 
does the Lord Hari resemble all things in the world and He is the best or 
chief thing amongst them. So whoever knows the Lord has, so to speak, 

16 
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the knowledge of all things in the world. The Lord Hari is the Creator, 
the Destroyer, the Regulator and Protector of this world and pervades 
through the world. It is therefore that, He has been called Atman of this 
world. He is Atman of this world on account of His Fullness in quality. 
He is in fire and everywhere, and He is Satya because He is the best or chief 
thing. Those that are demoniac in spirit think Him to be one with Jiva 
(human soul). Svetaketu waB made to understand that He was not so, i. e., 
the Lord Hari and the Jiva were not one and the same ; but He was 
quite different from the Jiva and God of the gods and Master 
and Governor. Svetaketu was also made to understand that he, 
Jiva, was quite different from Visnu, and his strength, knowledge, 
pleasure, &c., were but limited and far inferior to those of the Lord; by 
such a knowledge, Svetaketu was told, he would get Moksa. When the 
Lord is known as the best and the Chief Thing, He gives Mok$a to the 
knower, but in blinding darkness does He throw him who knows Him 
to be one and the same with the Jiva (human soul). Moksa is to get to 
the vicinity of the Lord with a full knowledge of being an obedient 
servant of His; but Mok^a is not to become Visnu, for never does a man 
(who has attained Mukti) think that “ lam the Lord Visnu/' He always 
believes or, in other words, his state of mind is that “ 1 have got beyond 
the high water mark of worldliness, so I am Mukta.” When such is the 
state of the mind of a Mukta Purusa (of one who has attained Mukti) of 
what use it is to say that to attain the knowledge of oneness with the 
Lord is Mukti ? For what benefit (pleasure) does he derive from such a 
knowledge? Honey (which is so sweet) and which the bees collect in 
their hives from various flowers, does it feel happy, does it derive any 
pleasure because of its own sweetness? .So, can a man feel happy 
because of his having become Visnu? 

The rivers, mark you, all unite and become one with the ocean; 
are they Mukta? A person in deep slumber also has no knowledge of 
Self and is never conscious that “I am so and so," is he then to be called to 
have attained Mukti ? Again, mark you, at the time of Pralaya all the 
Jivas go back to Visnu, do you mean to call them to have attained 
Mukti? Certainly not. It is because there is no consciousness of the 
difference (between a Jiva—human soul, and Visnu—the universal soul) 
in these states. So the Mukti must always be attended with the know¬ 
ledge of a difference between the Lord and the Jiva (human soul). 
Therefore a man that has a knowledge of such difference may be said to 
have attained Mukti (otherwise not). This is the conclusion after all. 
Such is the discussion given in the Brahmunda Purftn. It has been said 
in the Mok$a Dharma what thing more miserable can be to the lot of a 
man if he has ignorance regarding the Lord, 
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It has been said in the Harivanfia—Visnu showed His own Loka 
or world to BrahtnA, the world to which no world is higher and where 
the Mukta Purusas are busy worshipping the Lord. 

After this iloka of the HarivaaSa there are two words »f, | Here 

the word nff means—whence. For the words sin and Hfj may also 
be taken with the sense of the fifth case ending. It is said fawwfa 
fining:; fgtn is knowledge or consciousness of difference with respect 
to Atman, the great Lord. (Here follow a few extracts from the BhAga* 
vata and the Siva PurAna, all in support of the above theory of Moksa. 
From the Slokas quoted the author shows,) first, when one gets Mukti one 
gets to the vicinity of the Lord. (2) One retains one’s own separate 
existence and does not become one with the Lord. (3) In Mukta condition 
one’s acts one has none, except tl ose that he does with the holy heart for 
the worship of the Lord, for, in this alone he finds pleasure. (4) In the 
following creations he goes to the Visnu Loka where he is not troubled by 
the three Gunas—Sattva, Rajas and Tam as. All the Mukta Purusas are 
in all respects such as pleasure, act, objects and their enjoyment, equal 
to the Brahman, excepting in one, which is the government of the world. 
They at the same time retain their individuality suitable to the condition. 
The Mukta Purusas have no gross organs of sense which are the works of 
Prakriti; they then regaiu their own pure form. Prakriti (whose form 
consists of Sattva, Rajas and Tamas) ceases to extend her influence on the 
Mukta Purusas; for, it is her nature to go away from those Purusas 
whom she helps to see the great Lord ParamAtman, and she engages 
herself with other Purusas, of whom there are many, and commences 
the work o f creation with them. But while engaged in the work of 
creation Prakriti lets all the Mukta Purufas alone. For, those Purugas 
have got what is called TattvajnAna,—a knowledge of the difference 
between what is Prakriti and what is the real self of the Purusa. 
Prakriti has no capacity to bring those under her power that have attained 
shch a TattvajfiAna. As regards the cessation of miseries, the condition 
of all the Mukta Purusas is all alike. The bliss enjoyed by a Mukta 
Purusa, be he a man or Virifieha himself, is the same in nature ; so says 
the VAyu PurAna. Some there are that speak of Moksa to be one and 
the same with the Lord. These are not versed in the ^Astras. They 
do not know the real spirit (sense) that pervades iu them all. Wrangling 
and false argument is their strength. They have haughtiness of spirit for 
they have not learnt to control themselves. This does not let them 
know the real sense of the ^Astras. These miserable wretches, may 
be called §Astra pirates, for they rob Brahman out of the ^Astras, Poor 
fellows! very poor is the range of their mind. They only see the absence 
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of qualities both in Brahman and Jiva; but they forget to see that these 
have some inherent qualities in them (such as omniscience) These fellows 
were chiefly made of Tamas ( ) and to Tamas (a hell) must 

they go. 

Whilst those that are really wise know for certain that the Lord 
is one and Jiva (the human soul) is another; there is always a line of 
demarcation between the Lord and the Jiva. In Mutki there is always 
a consciousness of the superiority in the Lord together with the con¬ 
sciousness of His being other than the Jiva. From the Lord, the Jiva 
(the human soul) is different in essence, in kind ( 3tlfa ), in its functions 
( ) and so do the Srutis say. So how can it be possible to say “ I 

am he (the Lord)” when there is nothing common between the Jiva (indi¬ 
cated by the term “ 1 ”) and the Lord Parain&tman (indicated by the 
term “ He ”). In the Mokgaparvadhy&yu this matter has been thus 
discussed in the form of question and answer. “ As regards Purusas are 
they many or one ? And will you be good enough to tell us which of the 
Purusas is the best, or in other words supreme '! ” In answer VaiS- 
amp&yana says—“the number of Purusas is not one but many-; such is 
the conclusion of the wise. And of these One is the cause and therefore 
supreme; He pervades the world and He has more qualities than the 
rest. So I shall tell you of Him.” 

It has been said in the U-it& also—“If the matter be taken fully 
into consideration, it will be found that the Purusas there are of two 
kinds,—One ST? and the other ST«jir All the Bhfitas, that is all the 
beings up to Brahma, are called Ksara because of their body which 
decays; and the other the Kfitastha ) or in other words Maha- 

laksrni is the Wjl? (Aksara) Purusa. But the supreme Purusa is another. 
He is called Paramatman ; it is He who pervades all the three worlds, and 
maintains them. He is Avyaya (SWW ) who suffers no change, 
and he is tsvara ( ) who lords it over the world. People in general 

as well as the Vedas call Me the Purujottama, the best Purusa, because 
I am beyond (surpassing) those that are Ksaras as well as those 
that are Ak§aras. He who knows me to be the Purusottama,— the best 
Purusa, in the way described before, and makes no mistake in grasping 
it,—he alone knows everything (regarding me) and he alone is devoted 
to me in all the ways possible. This is the most secret part of the 
^ftstras,—this that I tell you. He who knows it by realisation, acquires a 
knowledge which is supernatural ( 3TOl$l9T*T ) and he at the same time is 
said to be Mukta, because he has done in the world what one ought to do.” 

These and such like extracts that maybe given by hundreds, tell 
that oneness with the Lord is not Mukti for the Jiva. Such never is the 
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spirit of the fS&stras. Nay,—there are courses on those that think so. 
In the PaingiSruti it has been said :— 

Adharatarnas ( 31^? ) or the lowest part of the dark hell 
shall be the lot of him who thinks that Brahtnan, and its qualities are 
different things or in other words Brahman, is Nirguna ( fajfin ). Middle 
or interior part of that Tamas shall be residence for those who think 
that the qualities, though separate from Brahman, yet appear 
to be inherent in him ( JnfsTT ). And tho upper part of the hell shall 

bo the residence of those that think that qualities are partly separate from 
and partly inherent in Brahtnan. 

It must be known then that the qualities Brahman always has, and 
that in higher degree ; and it is not that those qualities are not inherent 
in Him. All those qualities are full, full in both quality and quantity ; 
and Para Brahman is He in whoso body those qualities are, To the darkest 
hell ) shall they go who think that the Lord Vi§nu whose body 

is the seat of the qualities such as bliss ( ), knowledge ( tn*T ) and 

energy ( ), etc., has no body or has a gross body, or has a body like 

any one of ours or has a body which consists chiefly of works only. Mukti 
therefore is near at hand to that best among the sous of man, oven who 
knows that the Lord has a body which is all bliss and chit ( fsST), His head 
and face are all Ananda ( STT«f^ ) and all chit ( fe|?r ), so also are His 
two hands, the toes of His foot are capable of giving knowledge and 
pleasure and His whole body from the top of the hair of the head down 
to the end of the nails of the foot consists of Chit and f§akti in the full 
extent, and who knows at the same time oaoh and every one of His qua¬ 
lities and that these qualities are as qualities only. 

Those that know that the Lord is not different from the Jiva or from 
the material world, shall go to the lowest hell, for they rob (deny) 
Brahman. Those that know that Para Brahman though different from the 
Jiva and the world yet is or appears one with them, go to the upper part 
of the hell. Those that do not see the difference between Brahman and 
Prakriti (Laksmi), or those that look upon Brahm»n different, at the 
same time one with Prakriti, go to the deep and dark hell. If one is to 
attain Mukti one should know the Lord Visnu as the best or Supreme 
Purusa, in whom there are all the qualities fully developed and who 
is separate from all things besides. Dense darkness shall they get into 
that consider the Lord Vifnu otherwise than of Sachchid&nanda form. 
Such shall also be the fate of those that think Him to be partly so and 
partly not. Dense darkness shall they go to that consider all incarnations 
such as Matsya (fish), etc., as well as the Lord who is present inside 
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the soul of each being, not to be of SachchidAnanda former to be of partly 
of that form and partly not. Nay, such shall be the fate of those who think 
so of the litnbs of the Lord. Those that consider other beings that are 
not really incarnations of the Lord to be also the incarnations,—they too 
shall go to the dark abode. All these that are sent to the dark abode shall 
never get out of it. The real incarnations of the Lord are:—Matsya(the 
fish) Kurina (the tortoise), BarAlia (the Boar), Nrisimga (the Lord of the 
form of partly man and partly lion), VAmana (the Dwarf), Bhargava, 
KAmachandra, Krisna, Buddha, Kalki, DattAtreya, Hayagriva, Aitareyaka, 
VyAsa, Kapila, Vaikuntha, Risabha, Yajna, Dhanvantari, Strirfipa, that 
Manu whose name is TApasa, NArAyana, Hari, Krisna and Upendra. All 
these are the direct incarnations of the Lord. Sri, Bhuh, DurgA, Ambh- 
rani, Sri, MahAlaksmi, DaksinA, SitA, Jayant', SatyA, Rukmini are all the 
Prakriti ; they are guided or presided over by the Lord, and, therefore, 
wholly under Him, and they are not the Lord Himself, nor is the Lord 
Himself under them. This Prakriti is far far inferior to the Lord in 
Her power, knowledge, bliss and in the qualities that she has ; but she 
is through the grace of the Lord free from all sorts of bondage ; bliss and 
knowledge are the constant qualities which she always manifests. All the 
Hiranyagarbhas that were born, that will be born and that exist at pre¬ 
sent,—the Hiranyagarbhas (like the presiding deities) of Prana, Sutra 
(the thread of Karma), MahAn (the Mahattatva), BrahmA (the creator), 
Chitta (the internal world), VAyu (the wind), Valam fthe strength), Dhriti 
(patience), Sthiti (the stay), Yoga (checking of the Vrittis of the mind), 
VairAgya (renunciation), JilAnam (knowledge), Prajna (insight), Srnriti 
(remembrance), Sukha (bliss), Medha (intellect), Mukti (liberation). Visnu 
Bhakti (Devotion to Visnu), the Adigopa, Riju, SamAna, VijnAtA, MahA- 
dhyAta, (the great meditator), MahAguru (the great teacher), HaunmAn, 
Bhltna, Ananda—these and many like these, all are directly under the 
Lord though they have all attained Mukti. But Sri is always million and 
million times superior in knowledge, bliss and capacity to all these Mukta 
Purusas. The Brahmas are all similar, separate individuals, they all are 
conscious of their individual existence, and the bliss they all enjoy is 
common with Brahman the creator. They are always separate from the 
Lord Hari as well as from Sri and others. Visnu presides in them all 
( wfiie ) but is not in essence one with them. Because they are all dear 
to Visnu they are called Vv<p3tf “ They are dear to the Lord Visnu, excep¬ 
ting Sri.” Of the rest that are other than the Lord they are most dear. 
Even in their Mukta condition they are all far inferior to Sri in Vi^nu’s 
love for them, in their devotion to V ifiju and in their knowledge ofVisi)U. 
Sarasvati and G&yatri and the deities of SraddhA (love), Priti (delight), 
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Buddhi (the knowledge of all the Vedas), Anubhfiti (perception that gives 
pleasure, devotion to the preceptor, the devotion to Hari), Bhuji (the 
mantras) and £ivakany&, IndrasenA, Draupadi, K&sija and Chandrft are 
far inferior to all those Brahm4s, after they have attained Mukti, in their 
love and devotion to Visnu as well as in their knowledge, bliss, etc. 

Sefa, Sad&siva, Urdva, Tapas, Ahmkara, Nara, Apata, Laksmana, 
liauhineya, Suka, newly born V&madeva, Aghora, Durv&s4, Drauni, 
Aurva, Jaigisavya, these and many likes these, that were born, now exist 
and will come to exist, are always in every way inferior to Sarasvati, etc., 
both past, present and future in the qualities mentioned before. Such also 
is the case after when they have attained Mukti. The Suparnas (past, 
present and future) are always equal to $e§as in those qualities, and their 
wives—the wives of &>sa, Supatqia and Sadasiva are hundred times 
inferior. Even in their Mukti such is the c.<se. It is said that the Indras 
who pass by the name of Purandara, are hundred times in¬ 
ferior to them. Other Indras and other gods are far inferior to the 
former. But these Indras and gods again are not equal ; some 
twice, some three times and some five times higher than the other of their 
own group. All the Sanat Kuin&ras are always equal to Purandara. 
Sanaka and others as well as N&rada, Daksa, Bhrigu, &c.,—also are in¬ 
ferior to Purandaras, so also are the Manus. 

But among these there is inequality, some being three times, some four 
times higher than the other. Villi, G4dhi, Vikuksi, Partha, Indra, Puran¬ 
dara, SudarSana, Pradynmna, Skanda, Sanat Kum&ra and K4<na, all these 
are equal. Svftyainbhuva Manu, Dak§H, Vfiyu who is the presiding deity 
of touch, Brihaspati and Aniruddha, these are higher than Suryas, the Sun. 
Sfirya (the sun), Chandrama (the moon) and Yama (Death), these three gods 
are inferior to the gods mentioned above, but they are superior to many 
other gods not enumerated. Kartavirya, Prithu, Bharata, the son of 
Du§manta, Sasavindu, Mandh&t4, Kakutstha and many others like these are 
never Visnu Himself, they are always presided by (possessed by) Visnu. 
They are hundred times inforior to the gods and they are known as men 
of godly deeds The Gandharvas like Tumburu, &o., the Apsards 

like Urvali &c., and all the Risis excepting Visv&mitra and the sons of 
Brahm4 (Mariehi, &c.) are inferior to the Suns and Manus and others of 
their respective group Vaivasvata Manu who is possessed by Visnu 
( Hrfee ) is always higher than the abave. 

The servants of the gods are hundred times inferior to the kings 
like K&rtaviryu, Ac. These are called Aj&ndevas, i. e , born in the family 
of gods but not reckoned as such. The Pitris are again inferior to these 
Ajftnadevus, the servants of the gods. The seven only of the Pitfis are 
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equal to the Karmadevas like K&rtavirya, &<:. ViSvaraitra is said to hold 
the same position with Marieha, &e., the sons of Brahmtl; but he is some¬ 
times Baid to be equal to the Pitris because he is their preceptor. It 
follows, therefore, that the Pitris excluding Vifiv&mitra and the sons of 
Brahinit (eight in all) are all hundred times inferior than the Aj&nadevas, 
the inferior gods. Eight only of the Gandharvas are equal with the Kar- 
madevns, the men of godly deeds ; and the hundred of the Gandharvas 
after them hold an equal position with the Ajanadevas ; and the group of 
the Gandhai vas called Devagandharvas are hundred times inferior to the 
Pitris; and these are called Devagandharvas because they receive orders 
directly from the mouth of the gods themselves And the rest of the 
Gandharvas that do not receive the orders directly from the mouth of the 
gods themselves are called M&nusas and their position is hundred times 
inferior to that of the former. And the group of those that are best 
among men are hundred times inferior to the former. In these 
groups of the gods, &c., some are one-fifth, some are one-tenth inferior 
to others of their own group. The wives of the gods are one- 
tenth inferior to their own husbands; and the wives of the rest are 
pne eighth less than their own husbands. But such is the relation of the 
position of the husband and wife in Mukta condition only. Such a supe¬ 
riority and inferiority as has been mentioned before is eternal and not 
accidental. None among man has at any time and at any place been able 
to Bet at naught this difference, and whoever wishes to bring a 
change in it shall go to dark hell. Whoover think or tell that these 
all from BrahmA down to men among whom there is an eternal differ¬ 
ence of position are equal, they too shall go to darkness. It is through 
the grace of Lord Visnu that a man first gets knowledge and Bhakti 
and then he gets Mukli. Everyone has Bhakti, knowledge, &c., for ever 
and these are eternal. Bhakti and Knowledge, &c., are developing from 
time immemorial, and when these are fully developed as much as one has 
capacity to undergo, it is then that the eye of Visnu falls on him. 

As the filling up of the various water vessels such as pitcher, &c., 
as well as of the rivers and the oceans vary according to their respective 
capacities, some can be filled with Binall quantities of water, some with 
large quantities, so does the filling up of all beings from men up to Brah- 
m& with Sadhana and ever existing Bhakti, &e., vary according to the 
capacity of each of the beings; those having small capacity can be filled 
with small quantity of S&dltana, Bhakti, &o., and those that have greater 
capacity can be filled with greater amount of S&dhanft, Bhakti &c- The 
means of attaining Mukti which every one may have recourse to are :— 
hearing, thinking, meditation,devotion,seeingand knowing, Without these 
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no one can ever expect to get Mukti. By the word Bhakti towards Visnu 
means the attachment (of the heart towards Him) presided by a full 
knowledge and belief that He is the best thing; and Bhakti to other than 
Vi§nu varies according to fitness or importance. Bhakti towards Visnu, 
towards the gods, towards the Guru or preceptor varies according to their 
importance ; and these all are the means of attaining Mukti. When one 
has as much Bhakti as one is fit to have, i. e„ one has got as much Bhakti 
as one has the capacity to contain or when one’s Bhakti has a full 
development in him, and no more development is possible, it is then that 
one can expect to get Mukti or liberation, otherwise not. Bhakti, Jn&na 
(knowledge), and Dhy&na (meditation)—these three, as a rule, never, leave 
those that have got Mukti, for these only are the peculiar characteristics 
pf a Mukta Purusa. All those that have been mentioned as Sddhanas help 
us in enhancing our Bhakti and Jn&na ( 5JR ). Bhakti itself is not the 
means or S&dhana. It is the consequent result that follows when one has 
had recourse to Sadhanas. 

It is an unavoidable law that to dark hell must he go who envies 
those that are superior to him. To look down upon the merits (of ano¬ 
ther), to bear an attachment for the women, and an unfavorable feeling 
against those that are hostile, these three are called technically f^(Dvesa). 
The Bhakti that has not even a touch of the three kinds of Dvesa (men¬ 
tioned above) leads certainly to Mukti. And Moksa is but permanent 
and eternal bliss without any touch of misery or grief. The head, the 
body, the hands and the legs all being of Chit and Ananda, and 
they themselves being free from all Dosas ( those that pollute 

a man, the Mukta Purusas lead a very happy life. It is a general 
rule that the wives of the Mukta Purusas, even the gods like Brahma, &c., 
keep their husband’s company even in their husband’s Mukti; and it shall 
be borne in mind that the wives are the wives of their respective husbands 
even from the time immemorial and so they will continue to be even in 
Mukti. The wife of one Mukta Purusa can never be that of another; in 
Mukti there is no separation, no jealousy, no attachment. All the Muktas, 
male and female, husband and wife, all together live a very happy life, 
devoted to Visnu as they all are. 

Now in the mantras 

(1) —One only without the second. (Chh., VI. 2.1). 

(2) f—Here is not anything several. (Katha., IV. II.) 

(8) —From death he finds death 

who regards as if there is severalty here. (Kajha., IV. 10). 

17 
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(4) J>^fl(—Of one kind should one see (know ) 
this deathless and changeless (Being.) (Br. Ar., IV. 4. 20). 

(5) *r*3fa q *rr*Nr qqqRr—From death he finds death 
who regards as if there is severalty here. (Katha. IV. 11.) 

(6) Of one kind should one see (know) 
this deathless and changeless (Being.),. 

(7) *|c^T: « 5 ®?3 wrtsrisf*»f?r—From death he finds death 

who regards as if there is severalty here. 

(8) qrffcj fa wife i q* *mfa( qsrdsfpfaigfasnqfe il 
fMlfew II (Katha. IV. 14.) 

These and (such like) are the mantras that are quoted and put 
forward as a proof of unity of the human soul (Jiva) with the Param&tman, 
Now the real explanation of these are given below:— 

The word qf means in the forms of the Lord, in the various limbs 
of His body, and in His qualities. So the texts mean in the forms of the 
Lord, in the various limbs of His body and in His qualities, there is not 
severalty, i. e., distinction or variety. q^ifatfaafa—There is none equal 
to or greater than or not under him;—such is the Lord. This mantra 
prohibits the oneness of the Jiva with the Lord. The Lord Hari has been 
described in the Vedas as one only and without a second , He is one and 
without a second in the sacrifices called Asvamedha; and among the 
S&dhanas or the means, Vifnubhakti is only one and without a second; 
and this Pranava (*H) is the only mantra and without a second. 
These and such like are the instances where the words q$ qs and 
have been used in the sense equal to, greater than and not under. 
When it is said of a man that he is the only man in the town and there 
is none else, it is understood that there is none who is equal to or greater 
than that man. 

It has been said also in the Brahma Purana—that the Lord Purusot- 
tama is q$qq srfjrfttT— because there is none who is not under Him or 
who is equal to or greater than Him. The application of the word 
would be useless if it had not been used to speak of the distinction of 
variety in the (Person of) Lord Himself. The word siWT avoids unity 
and variety. For it has been said in the Sabdatattva that the term qq 
unites two ideas contrary to one another. So the mantra—uifrqsg jif, 
Ac.,—when explained in this way—means that as the rain that falls on the 
tbps of the mountains jif) runs downwards, so does he run 

downwards to the dark hell, who sees or knows that there is variety or 
distinction in the qualities of the Lord, This Ifantrft has been explained 
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in the Brahmftnda Purina in this way: the moment a man begins to see a 
difference or distinction or partly distinction and partly unity among 
the qualities, forms, faces and limbs in the body of the Lord, that 
very moment he goes down to the dark hell. In support of the explanation 
given of the previous extracts the following also may be cited :—ig«af i|t[T 

fftaritei The substance of the above is 
when the Jiva sees the glory of His, (of the Lord), then it is that he 
becomes Mukta or liberated. 3ft —&c., very close there 

are the two birds (one the Jiva, the other the Lord) residing in the tree 
which is our body. Of those two one (the Jiva) eats and realises the fruits 
bitter though they are; and these fruits are the fruits of hiB actions; 
and the other (the Lord) does not eat those fruits but shines in Bis full 
glory. These two mantras certainly speak of the difference between the 
Jiva and ParamAtman (the Lord). 

Moreover, sultry I $TS$rg% mfa, | K9TUT 

I (Tait. Up.), He who knows him hid within his heart of 
hearts, enjoys all the objects of his desire together with the Brahman, 

swraft i In those two 

mantras of Tait. Up. the words together with—in the first, 

and sgtffRW—going to—in the second speak in our favour. When we say 
together with somebody elsa, that body must be a different one. So Jiva 
is different from Brahman. And when one goes to something else, that 
thing cannot but be different from that one; for, motion in the one can 
never take place unless the other be quite a separate body. 

Again there is a chapter in Tait. Up. beginning with—WITfl srpftfW 
jftwo'gr —“ and hence the decision of the bliss is made. " 

That chapter certainly speaks of the gradations of the happiness 
existing in all the beings from men up to BrahmA, and this gradation 
of happiness again is in their Mukta condition ; this we can conclude from 
the words——in the text: “ Of the 6rotriya, of the one 
who is versed in the Vedas and who is at the same time Winger—not 
troubled by desires”. 

Now among the gods BrahmA, &c„ none there are who are not ao* 
quainted with the Vedas and their teachings ; nor do we ever hear that 
Buoh and such gods among BrahmA, &c„are troubled by desires and sucji 
and such are not so ; and proofs there are none to that effect. Therefore 
the gods do not come under the signification of the term— 
WWIfACT. Who can they be then those $rotriyas Who are AkAmahata,— 
those acquainted with the Vedas and their teachings, and at the same 
time not troubled by desires ? 
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They are none but men that have learnt and realised the teachings 
of the Vedas and are, therefore, not troubled by desires,—and these are 
only the Mukta Purusas, in support of our conclusion we may quote the 
Mah&bh&rata, for in it, it has been said, “ Srotriyas are those that have 
attained Mukti; they are so called, since they have realised the teachings 
of the Vedas; they are Akamahata—not troubled by desires, because they 
have attained the object of a man’s desire.” 

Moreover, even Brahma himself cannot be said Ak&mahata in the 
true sense of the term, i.e., not in the least troubled by the desires, if he 
be not Mukta, for he has momentary desires. The desires, though 
Brahmii has, yet he is not troubled by them; for he has no Abhim&na—no 
knowledge of “ L ” and “ mine.” So it may be said that Brahm4 is not 
at all troubled by desires. 

On the other hand, a Srotriya that is not troubled by desires, or, in 
other words, a person who has attained Mukti does not enjoy as much 
bliss as is enjoyed by Brahma himself ; though a iSrotriya may enjoy a 
greater degree of bliss than the rest on accouut of his knowledge, 
Vair4gya, Dharina and AiSvarya—-these being inherent in him. 

It has been said that the happiness which one enjoys—one who does 
not wish for the'high position of Indra,—is equal to that which is enjoyed 
by Indra himself; or that the happiness which one enjoys,—one who does 
not wish for the high position of Brahmft,—is as much as enjoyed by 
Brahm4 himself, Ac. 

These sentences do not speak of any scale or gradation of the 
happiness enjoyed. It is true that men are found to enjoy a kind of 
happiness in absence of the troubles and exhaustions consequent on their 
Vair4gya (want of hankering) for the worldly possessions. But no differ¬ 
ence is ever known (experienceh) to exist between the happiness enjoyed 
by one not hankering after the position of Indra, and that of his who does 
not hanker after the position of Brahmft. So it is contrary to actual 
experience and therefore much value is not to be laid on such sayings. 
Such an explanation may be justified by an extract .from the Harivamsa 
which runs as follows:—“ Of those that have attained Mukti, be they men 
or Brahm&s, the bliss that they enjoy though eternal vary in degree; the 
bliss of the gods beiug a hundred times more, and it has therefore been 
said in the Taittiriyairuti that the bliss of a iSrotriya is quite different.” 
True the same Up. in mantra—5*1%— &c. speaks 
of the woes that befall en him who sees any difference in Mukti. But it 
must be borne in mind that there is an adjective qafoftf (in this, &c); 
this adjective leads us to think of Prama to mean the Lord within each 



I ADHYAYA, IV (A) BHAHMANA, 11. (IV. 17). 133 

individual ; therefore the mantra forbids to see any difference among the 
Lords that are within each individual and does not forbid us to see the 
difference among the individuals themselves and in their bliss. We may 
quote here an extract from the Bhavisyat Pur&na in support of our 
explanation. The Fur&nasays—The man whose mind is so pacified that he 
can see no difference among the Lords prosent in all the individuals and 
who finds a difference between the Lord within him and his own self (Jiv«) 
is said to have attained Bhakti and he shall get Mukti or liberation. 

Again in Chh. Up., VIII. 12. 3, we read :— 

—That Uttama Purusa having assumed the form of 
a bright light goes out in his own form. 

« a* qqfo atfra; i— 

There he comes back eating, playing and enjoying in the company 
of women or by means of vehicles. The sum and substance of the above 
extract is—He (the Jiva) after going to those worlds, gets back his own 
natural form and goes back to the vicinity of the Lord Visnu whose grace 
is at the root of all this, that Lord is none but Purusotlain. 

In the Rig Veda, X. 71. 7, we read qroVa: a#l 

This mantra also supports the explanation given ; for the explana¬ 
tion of it is as follows:—Then some go to the ocean of milk, some go to 
the two sides of the Asvattha, some go to the lake of nectar and drink 
there after bathing in those lakes, some see that Lord and some live in 
His vicinity. So the whole mantra does not speak of the one and the 
sameness of the Parara&tman and the Jiva, though it is sometime 
quoted specially the first part of it, in support of oneness. 

Again Rig I. 35. 6 :-wW si WtUimfsRKf: f[5 >Nlg 
may be quoted in support of the argument for proving that the Jiva and 
the Parara&tman are not one and the same. All the Atnritas or Mukta 
Purusas up to Brahrafi depend upon the Lord, as all the parts of a chariot 
depend upon the pin ; if any one sees or thinks otherwise let him com? 
and speak before me. 

The sum and substance of the above mantra is,—-My salutations be 
to the Lord Svayambhuva, the Great L>rd, on whom rest all the Purusas 
that have attained Mukti ; just as all the objects of a chariot do on the 
pin. This certainly does not speak of the one-and-the-sameness between 
the Lord and the Jiva. It has been said that there is no proof < in the 
Vedas which may lead one to think that the Jiva and the Lord Param&t» 
man are not one and the same; for the mantra— 
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ffa—The Purusa who is formless and is called Prajfi&tm4 
(iTSnwi) in man is the same and one with that one in the sun. 

This at first may lead one to think so, but there is another mantra a 
part of which is —when those two leave. But the word — 

They two—speaks of the two forms of the one and the same Param&tman 
(and not of Jiva and Parain&tman). The Lord who is within the body of 
each individual does not think himself one with the physical body. (He 
never thinks that this body is his); but it is the Jiva which has such an 
VtftTOPf (Abhiin&na); the Jiva only thinks this body is his. The Lord 
Jan&rdana is the guide or governor of this Jiva. That Lord JanArdana 
who is in the sun is called Harnsa 0?*Tt) and it is He who is Aham— 
unavoidable or constant; He is Hamsa because He goes (from %% —Han— 
to go). And because He is Aheya (w|»t)—unavoidable or constant, it is 
therefore He isW^Ahatn. 

That Jan&rdana is present in the eyes of a man in that form in which 
He presides in the sun. He who is in the eye is separate from Him who 
is in the sun. These two, the JanArdana in the sun and he who is in the 
eye of a man go away from the body of the dying man. When these two 
gods,—the two JanArdanas, one of the eye and one of the sun, leave the 
dying man, it is then that he sees the symptoms that portend approaching 
death. It is then that the Purusottama should be meditated on. This is 
what has been said in the Harivaasa. (Hence it is that at does not mean 
the Lord and the Jiva, but the two forms of the Lord). 

It has been said that the ParamAtman it is who directs the Jiva; in 
Buppport of this argument we may quote the *§loka from the BhAgavata,— 
“ Pure is the Ksetrajna (ejttRf) and these pleasures and pains of the Jiva 
are of MAyA and therefore momentary and so they appearand disappear 
and they are nothing but different varieties of the changes of the 
mind. Ksetrajna is Atman. He is Purusa the Old One within, He is 
Himself the illuminating light. He has no birth and tie is the Lord of 
all. He is NArayana (the prop of all human beings), He is VAsudeva 
(the bright existing Lord), it is through His MAyA that He appears 
different, ” 

Moreover in HarivA&Aa it has been said—The Lord Visiju is always 
within the Jiva surrounding Himself by His IchchhA (f*5Jt) <>r will (which 
is another name for MAyA). 

It is He who directs the Jiva and it is He who is called Kjetrajfia. 

PrajfiAtma is Asarira (without body) ; this qualifying term “ with¬ 
out body "does not suit a Jiva; therefore AAarira PrajfiatmA cannot but 
mean any one else other than the ParamAtman. “ He is thy Atman, 
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governor of thy inner-world and deathless. Anything other than Him 
is touched by misery. ” Here also we learn that none but the Jiva can be 
subject to misery. 

Moreover there is another 6ruti—“ The Atman is within the heart 
of hearts of all the beings and He is all one; such should one know Him 
&c. ” 

“Brahmfl and the others are all beings and Lord Hari is within them 
all; He is equal in ail the beings. He really knows who knows Him as 
such." This extract from the Mah&bh&rata speaks in our favour. In 
proving oneness of the Jiva with the Param&tman some accept the terras 
in their actual or literal sense, and some have recourse to LaksanA (tStjKSJl) 
i. e., accept the secondary meaning of the terras. As far as the direot 
meaning of the terms can be accepted one must not have recourse to 
LaksanA 

Should one say the terms can be taken in their literal sense, we may 
obj ect by saying it is quite against actual experience ; (the Jiva never 
experiences oneness with the Paramatman). In support the following 
&ruti may be recited :—"Knowing Him to be so, (the Jiva) becomes death¬ 
less in this world, no other path there is. ’’ 

Here it has been said that the Jiva attains Moksa when he actually 
knows the Param&tman to be thousand-headed, to be the governor of all 
and to be the superior to all; but the Sruti never says of becoming one 
with the Lord. Though it has been said—fTw—This is all 
Purusa—it is to be understood thereby that it means to say of the over¬ 
lordship of the Paramatman, but not of the oneness of the world with the 
Param&tman ; for it is supplemented by —He is the governor 

in Moksa. Now one may object the oneness is apparent in the mantra— 

’Wf—“ This is all Puru$a,—this what has been, this 
what shall be aud this what is at present. " In answer this f§loka of the 
Mah&bh&rata may be quoted as the explanation of the above mantra,— 
“ All this is His (of the Parara&tman) and not is one with Him. The 
Paramatman is the master of what has been, of what shall be, and of what 
is at present, as well as of those that have attained Mukti. It is therefore 
Visnu who has been called, in the f§ruti, the Purusottama,—the Purusa 
who is the best or over-lord of all. ” 

Mukti can be attained by Bhakti only. Bhakti is the firm belief 
( trfo ) attended with steady attachment towards the Param&tman,—the 
belief that is the consequence of clear knowledge that He is the best 
(over lord) of all. No other means there i9 for attaining Mukti. That 
Bhakti is sure, to bring on Mukti, if she is fully developed according to 
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one’s capacity. She cannot be called fully developed if she is not attended 
with a direct knowledge of the Lord. One must know that the direct 
knowledge of the Lord must follow the instructions of the great teachers 
who can instruct accoiding to the capacity of his disciples ; this is also 
necessary in attaining Mukti. The attainment of such a teacher or guru 
cannot but bring Mukti. Dhy&na (meditation, serving a great teacher, 
performance of daily and occasional rites, seeing the holy shrines, giving 
away gifts, repeating the mantras, the study of the Yedas, singing songs 
in praise of the Lord Hari, the performance of the acts of religious devo¬ 
tion ( H<f ), etc., and worshipping with the Tulasf ( ) leaves, all these 

are intended for generating Bhakti ; but these go for nothing if there be 
ho Bhakti. Onewh>has got Bhakti is sure to attain Mukti; but none 
can ever expect to attain Mukti without Bhakti. The J§Astras that do not 
teach about Bhakti are like paths that lead astray. They speak for 
misleading the people by generating in them a wrong notion,—who say 
Mukti can be attained without Bhakti or love of the Lord, who say 
that the Param&tman and the Jiva are one, and who say that the Lord 
Qari is the same as Siva or BrahmA. Such teachings should not a wise 
man accept. The Lord has been brought down to a lower level by such 
teachings as the Jiva and the PararaAtraan are one, or Lord Hari is the 
same God as Siva or Brahma. The object of doing so is to produce a 
wrong notion in the minds of the devils (Daityas). Visnu, V&yu, Girisa, 
Indra, the Devas, the llisis are all different, they have different capacities 
and they have all different qualities. Visnu is inferior to none; but He 
is known to bo the superior. Any of the Sastras that teach other doctrines 
than this must be regarded, to be the Sastra for misleading the Asuras. 
“ Parainaloka ( ) or Mukti may be attained, ” it is said in the 

Harivamsa, “ by one who comes to know the Lord Visnu to be the superioi 
or governor of all.” It has been said in the PadroapurAna—“ By giving 
away one's own weight of gold, silver, etc., (commonly known as TulAdAn 
—gS5P^W ), by performance of the sacrifices such as ASvamedha, &c., by 
bathing in such holy places as KaSi, Pray&ga, &o., by performing the 
fSrAdhas of the forefathers at Gay&, by studying the Vedas, by repeating 
the mantras, by austere penances, by checking the internal organs such 
as mind, &c., by subduing the external organs, by kindness to all beings, 
by serving the great teachers, by speaking what is true, by performing 
the rites enjoined by the SAstras in different stages of life, by acquiring 
knowledge by meditation a man cannot attain Mukti ( cj^nwni ), if they 
be performed without connection with a fully developed Bhakti.” Again 
the Nrisimha PurAija says— ,l The term BhAva (' *?rsf ) means Bhakti and 
the man who has attained BhAva or Bhakti is called BhAbuka, ” 
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Moreover it is written in the Bh&gavata—“ Among millions of the 
Muktas that do not looknpon their bodies as their own, and of the SiddhaB 
that have attained knowledge, hardly can be had snch a one who is 
N&r&yanapar&yaija—that is, who looks upon the Lord N&r&yaina as the 
best of his support and who enjoys therefore a real peace at heart. " Here 
the adjective Par&yana clearly speaks that N&r&y&nta must be looked upon 
as the chief support before one can expect to attain Mukti, 

The Bh&sya on Abhydkfita Brdhmanam. 

mantba 5. 

The four-faced god Brahmft was born a Br&hmana from the Lord 
Vignu, and this was before the world was created; and out of Him, grew 
those that are Kgatriya by caste. V&yu, Sadafiiva, Ananta, Garuda, 
Sakra, K&ma, Varnna, Soma, Sfirya and Tama, these were the Ksatriyas 
among the gods that were first ereated by Brahm&. The Gratis say 
that the Ksatriyas are superior to all the castes. Nowhere is any oaste 
superior to the Ksatriyas except the Br&hmanas. In the R&jasfiya sacrifice 
as well as in the Asvamedha sacrifice only, the R&j& (Soma) becomes 
superior to the Br&hmannas. It is therefore that a Br&hmana setting his 
seat below, worships a Kgatriya (Soma) in the R&jasflya sacrifice ; inspite 
of all that a Br&hmana is of a higher class than of a Ksatriya. This is 
why at the end of the R&jasfiya, a Kgatriya should bow at the foot of a 
Br&hmana. A Ksatriya who kills or does harm to a Brahmana is re¬ 
garded as one who has killed his father. It has been Baid in the V&mann 
Pur&na “ He who is injurious to Br&hmana becomes a sinner (guilty) 
amounting to having killed his own father." So also it has been said 
in the Agni Pur&na—“ A Ksatriya who has killed a Br&hmana is as muoh 
guilty as is he who has killed his own father possessed of higher 
qualities." In the dictionary named Sabdatattva the words tfi&na and 
V&yu, Mrityu and Sesa, Indra and Garuda, Parjanya and Purandara or 
Sakra have been given as synonymons words. It has been said in the 
Pratya/a: though a Br&hmana deserves respect, yet he himself sits below 
and worships a Ksatriya. The object of doing so is to pay respect to a 
Ksatriya in the R&jas&ya sacrifice. 

HANTBA 6. 

All the sons of Diti ( figfir ) excepting Viva6v&n (Sun), Indra, 
Varuna and Viggu, all the Rudras excepting Rndra, all the V&yns ex¬ 
cepting the Y&yu, all the Yasus excepting Agni, these all are called of 
the Yai&ya class. Brahm& who was alone born from the Lord Hari, after 
creating the Ksatriyas such as Y&yu, &c., thought his family insufficient. 

18 
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Since he had still a desire for a larger family, he created the class of the 
Vaifiyas ; even then he had a desire for a mnoh more large family, so he 
created the gods of the Sudra class, snch as the twin Asvins, the earth, 
KAla (time) and Mrityu (death). Though Sudras, they are no doubt gods. 

Brahmft himself was the creator and these were the Pftlaka gods, i. e., 
the Protectors. Now a thought crossed the mind of Brahmft as to how the 
created world should be maintained and how the world should attain a 
higher condition. Then with the permission of the Lord Visnu, he 
created Dharma () called Haribhakti ( gfwftR), i. e., steady 
attachment to the Lord Hari. He also created Dhairya ( ) in all 

the living beings. This is only a different form of Vftyu. Superior to 
Vftyu, therefore, there is none excepting the Ever-Lasting Lord Visnu. 
VAyu is the master of all the Kgatriyas, such as Sesa, &c. Since VAyu 
upholds the people, he is called Dharma, (Lit. the Upholder). He who 
is weaker than this Vftyu of which the form is devotion towards the Lord 
Visi>u, may wish with the help of this Vftyu to attain the Lord, just as a 
man expects to see the great king through the help of a prince. The Vftyu 
who is Dharma (the Upholder) is the same that is Satya () 
Truth. This is why one who knows Dharma is said to know Satya also. 
So it has been said also in the Naradiya Purftna —“ One who knows Satya 
iB also said to know Dharma, because the same Vftyu is the presiding deity 
of them both.” Brfthmanas are so called because they are Brihat 
or superior to all the classes. The Kfatriyas are so called because they 
defend from injury. The Vaifiyas are called vit ( fez), the inferior, 
beoause among the three classes, Brfthmana, Ksatriya and Vaifiya, they 
are the inferior. The word Sffdra consists of three words gj (l§u), ^ 
(da) and 7 (ra). g (fin) means the 3 (u) of JJ (fiu) has been lengthened 
intoi|£(s<l) to mean excess of g}«f or welfare. The word *f(da) means 
W (datta) given, and 7 (ra) means one who takes delight. There¬ 
fore Sfidra is he who always takes delight in whatever is given by the 
other three classes for his welfare. 

Brahmft who is Brfthmana by caste is in Agni (Fire) among the 
gods and with the Brfthmanas among men. Pavana ( «T?R ) who is a 
Ksatriya, is with Suparna, Sesa, Budra,—they all being the kings among 
men. The nasal VAyu is a Vaifiya and he is with the Vasus &c., 
among the gods, as well as with the Vaisyas among men. Nirriti who 
is a Sftdra is with NAsatyayah () among the gods, in the earth 
with the Sddras among men. Since, Agni is the special seat of Brahmft, 
so it has been ordained that gftt (Havih), clariBed butter, should be 
poured into the fire in order to satisfy the gods and then one should ask 
for the worlds (that one desires). 
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So also Brahmft resides in the body of the Br&hmanas among men. 
Because Brahmft who is of the highest caste resides in fire and in the 
body of the Br&hmanas, it is therefore, that one desirous of satisfying 
Brahm^, should satisfy the fire and the Br&hmanas. When Brahmft is 
satisfied, Vispu is satisfied, and then the latter is pleased to give the 
worlds desired (to the one who satisfies Brahma). One who tries to satisfy 
the fire and Br&hraana but fails to know that Lord Qari is the great 
support of all, is not allowed by Him to enjoy (the worlds). As the Vedas 
will bear no fruit if they are not properly studied, as no action bears 
fruit if it is not properly performed, so Visnu, the Lord of the world, 
will give no fruit to one who does not know him rightly. So it is, that 
if a man who has no real knowledge about the Lord Hari, performs Buoh 
great sacrifices as Asvamedha, &c., the fruits that He will reap will be 
momentary and subject to decay. He who is Visnu is the Atm&, because 
He is Aptak&ma ( WErara ), in Him all the objects of desire are attained. 
He is the great support of all; a wise man should meditate on Him as 
such. A man who checks the coarse of his restless mind and constantly 
meditates on the Lord Visnu, so as to realize that He is the great support 
of all, that man has the fruits of his good actions for ever by him. The 
Brahm&nda Purina also says just what has been said above, when that 
Parana says that through worship a man becomes pure of all the evils, 
attains Mukti and goes on constantly enjoying the fruits of his good deeds 
residing in the vicinity of the Lord Vifiju. 

That one who directs all the Jivas residing in their heart of hearts, 
iB the Lord Visnu ; He is called the Atman or Aptak&ma in whom or from 
whom all the objects and desires are attained. He is the Loka or support 
of all the beings, He is present in the heart of hearts of all the beings. It 
is He who performs the Vaisvadeva Homa and other sacrifises. 

The Lord Hari has pity for the gods and it is therefore that He 
is the support of them all. He is also the support of all the ^lisis; which 
is evident from the knowledge of the $i§is that has been enjoined in the 
mantras. He is the support of the Pitfis because He who is present in 
the Jivas, g'ives birth to the sons as well as their bodies. The Lord is 
the support of all the beasts because it is He who maintains them with 
food and drink; He is the support of the human beings because He 
maintains them with their food and He is the support of all the animals 
because He maintains them somehow or other. It was on the banks of the 
qftlerg? (Kfira-samudra) or the milky-ocean, that the Lord gave the 
sacrifices to the gods as their food when Brahmfi asked him for it. All 
these facts clearly show that none but the Lord is the support of all tb? 
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worlds. All the beings wish for the eternal life of him who knows full 
well how the Lord Vis^u is the Great Support of all. As no one wishes 
the destruction of his kings, Ac., who are his own support, so do no beinga 
wish for the destruction of one who knows full well how the Lord is the 
great support of all. It has rightly been said in the Bhavisyat Parv&dh- 
y&ya that all the Vedas and all the philosophies unanimously speak of the 
great suppoit of the Lord. It is not that the Lord Hari when he incarnated 
as Rama, Krisna, &c., worshipped the gods simply because to do so has 
been enjoined as the duty of all ; but formerly in the Satya Yuga 
BrahmA and the other gods worshipped the Lord Hari when they found 
all attain purity after worshipping the Lord and become free from the 
fear of hell and assume any position according to their own will; and 
when they (the godB) found that they received no worship from the others 
on that account. They worshipped the Lord because they were bid by the 
Lord to do so, so that the others might follow their example. And I, 
Rudra, too, worshipped Him with a proud heart that I might excel him. 
Then the Lord of the world, who is all kindness and always favourable 
towards the devotees, was pleased to worship these gods after when he 
had incarnated as R&ma, Krisna, &c. This very thing has been said in 
the Padma Pur&na—“ The kind-hearted Lord worshipped the Pitris, the 
Devas and the Br&hmanas with Havya and (KavyaJ (oblations 
&c.) Hence it is that the gods are worshipped in the worlds by all the 
beings. 

First there was one N&r&yana. He wished for a wife ; this wish was 
for (Bhoga) or enjoyment ; for it is not that there was not {§rl, for she 
is ever existing. Though N&r&yaija and 6ri are both ever-existing, yet 
when He is separated from Her, He is said to be alone. Joining with 
Her the Lord wished for a son, and Brahm& was born and then were all the 
Devas. The son having been born he wished for wealth, when the Egg 
and various things came into existence ; and in the midst of this Egg 
are all the worlds. Then that Superior Being wished to act and the 
effect was He offered sacrifices to His own Self. That Eternal Great Lord 
Vig$u is called the Atman because He is full in Himself. Thus it is, 
whenever a man desires even now, he desires this muoh, i.e., the four 
things only, viz,, the heavenly possessions, the (Sukha) or heavenly 
bliss, the Vedas and the worldly friends which excludes such things as 
gold, &o. Any man who is wanting in any of these four, regards himself 
as not full. Hear now, how a man becomes full. That knowledge which 
is not separate from the Atman is the Superior mind ; and one's own 
Atman is what remains even when one has attained Mukti. The pure 
and immaterial vak is the wife, the strength or energy that is pure is the 
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progeny, the pure ear and the eye are the possessions, the Brst is the 
heavenly and last is the earthly. The work is to meditate on the Atman in 
this way. These six should all be given over to Lord Hari. With the 
help of these five, viz., the Atman, the wife, the son and the two kinds of 
possessions, the sacrifice is performed ; and the Puru$a only is the Pasu 
(1ST) (animal to be sacrificed), who again is the outcome of these five viz., 
the parents, their previous deeds, the food and the deed of the one born. 
All the animals that are born, are born subject to the five above. He who 
having the position of the BrAhmana worships these five, gets through the 
grace of the Lord Visiju mastery over this world. Those that are incapable 
of attaining the position of the BrAhmana may get to the position of the 
gods or the Devas; those again that are unable to get the position of the 
gods may become dear to the people of all the worlds; and they all 
may gradually attain Mukti; no one should entertain a doubt about this. 

A man can never reap the fruits of his own meritorious deeds, if 
he does not realise within himself that his parents are the great support 
and are superior to all in their real worth. He who is fully conscious 
of the value of his parents, infinitely great is the result when he wor¬ 
ships the Lord and performs the duties enjoined ; also he gets whatever 
he desires to get. It has been said in the NArAyana !§ruti which we quote 
here in support of what has been just said. The ParamAtmau may be 
called the Support of all the worlds, because He is in the heart of hearts 
of a householder (a grihastha) on whom depend all the worlds. Vifiju 
is the great support of the gods in the sacrifice because He is in the heart 
of hearts of the householder (be he wise or not). The Lord is the support 
of the Risis because they all are called on (remembered) in the study of 
the Vedas (performed by the householder). The house-holder who is 
thus conscious of the presence of Visnu within his heart, in his study of 
the Vedas, in performing SrAddha of his forefathers, in giving food 
to all beings and in worshipping the gods, may that householder live 
long, such is the desire of the gods, for he is their support. Such is 
the only conclusion arrived at by all the Risis, in all the ^Astras written 
by them. But that NArAyana J§ruti goes on to say that the gods are the 
support of the human beings, but human beings must not be known to 
be the support of the gods. NArAvaija again is the support of both men 
and the gods. Moreover that Purina says: “ BrahmA is the AtmA 
or soul of the world, and H»ri is the soul of that BrahmA. ” 

From the Lord VAsudeva was first born the four-faced god Chatur- 
mukha. He wished for a wife, then for progeny, then for wealth and 
then to work for Hari. With such desires in hjs mind he did not think 
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himself full; in ordor to make himself full he took to wife the goddess 
V&k, he got Pr&na for his son, the eye both internal and external and 
hearing (a form of knowledge) for his wealth, and Atman (*, e., the wor¬ 
ship of Atman) for his work. In this way he worshipped the Lord Ke&ava 
by his mental sacrifice. Then from V&k appeared Sarasvati for his 
wife, and from Pr&na sprang up V&yu for his son, and from quarters the 
Lokas or the worlds bright as gold. Then the Lord Purufottama dis¬ 
appeared from her direct vision or sight. She produced varieties of 
knowledge which the Lord accepted with the help of tho ear and he 
devoted as he was to the great Lord, did various acts by meditation. 
Qe had manas ( ?PW ) or mental sacrifice also owing to which, it is said, 
that he had five or he is five-fold; because from the five (such as V&k, 
Pr&pa, Chaksu, Srotra and Deha) he got the five beginning with wife and 
ending in Karma (thinking). So even now, the wise man who worships 
the five or looks upon those five as a means of worshipping the Lord 
Visnu does not fail to get everything. That man is sure to attain 
Mukti in the end who meditates on the gods of those five viz,, Hari, 
N&r&yana, V&sudeva, Sankarfana, Pradyumna and Aniruddha. The five 
sacrifices are—the three Savans ( ) together with the one preceding 

and the one following; the five of the Puru§as as well as of the animals 
are the middle part, the head, the two sides and the tail ; the four quarters 
together with the middle these are the five everywhere. 

Here ends the Bhdsya an the Avydkfita Bdhmanam. 


Fifth (Saptanna) Brahman am. 

M ANTE A I. 5. 1. 


*?*T*rfn?Tfa rrq^TSmRqrfT I 
Tiqsq^q qT^mqf f |qiqqT^qq i 


qsp=q tjqf qTq^R I qftq?qq 
i qf rnfaTra qf q i qs*qTTTTR q $ftq;% 
^TqTquq qq^T I 

^ %Tsqrqf% J*rft$q i 
q ^snqfq q^jfq q g^qqsftqeftfq \\\n 
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iRjYat, which. PfaT PitA, (Lord Visgu who is the common) father 
(of all). TOWrf*T SaptAnnAni, seven kinds of food or objects of enjoyment. 
They are called Anna, ( ) since they all give satisfaction. These 

are:—1. What is eaten by all animals. 2. Vaisvedeva, i. e„ offerings 
made to the Vaiivedevas. 3. Valiharana ( qfsgtd ), offerings made to 
the gods. 4. The mind of the animals. 5. Their speech- 6. Their 
five VAyus. 7. Payas ( ) milk. MedhayA, by his own will. 

tlTOT Tspasft, by karraas of the creatures. uramni Ajanayat, made ; crea¬ 
ted. Ekam, one, out of these seven. One kind of food- Asya, of 
this world. WlWrf SAdhAranam, common. £ Dve, the two, Vaifivadeva 
and Valiharana. DevAn, to the gods. vnTTCPPI AbhAjayat, assigned, 

gave, Sitfoi Trini, the three, mind, speech, and five VAyus. 
Atmane, for his ovrn self. tIJWf Akuruta, made. Pasubhyah, to 

the animals. Ekam, one ; Payas ( q«H5T ). PrAyachchbat, gave. 

afoOT(Tasmin, in that payas. 5f^ Sarvam, all ; the whole world. ItRrfetf 
Pratisthitam, is dependant. Yat, whatever. *1 Cha. snf*J]fh PrAniti, 
breathes ; is alive. Yat, whatever. Cha, and. *1 Na, not ; does not 
breathe. KasmAt, from (Hari called) Ka. aifsr TAni, these (foods). 

tEWT?fT SarvadA, always, attwuufw AdyamanAni, being eaten, w Na, not. 

Ksiyante, are consumed ; are exhausted. *l: Yah, who. ^ Vai, 
verily, am Tam, that, Ak?itim, inexhaustible; the Lord Hari 

who is the constant source of food to all. Veda, knows. 9: Sah, he; 
the knower. Annam, food ; this word has been used to indicate all 

the objects of enjoyment. Pratikena, tending towards himself; 

without any effort srfarAtti, eats; enjoys. Sah, he; the knower. 

DevAn, to the gods ; among the gods. «rftl Api, even. Gach- 

chhati, goes. 9: Sah, he. 3^ Orjam, the food that gods eat. ffq r ajNfi f 
Upajtvati, lives on. Iti, these, vdreu &lokAh, the verses; that need 
the explanation. 

1. Of the seven kinds of food which were created by 
our Father (Visnu) by His own will and according to the works 
(of the Jivas), one is common of all; two He gave to the 
devas ; three He made for His own self ; and one He gave to 
the animals, on which depend all,—all # that breathe and all 
that do not. (Because they proceed) from Ka (Hari) they are 
not exhausted, though they are always being consumed. One 
who knows that Lord Inexhaustible eats the food easily. 
He goes even to (the level of) the devas. He lives on the 
foods of the gods. Such is the Vediq mantra (which needs 
the following explanation).—56, 
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HANTS A I. 5. 2. 

qcq^iqnfq item qqqTstqqf^fq ^qqr f| 
qqqTSqqqfcqqT I ^q>q*q ^NT^mfrl I f^qi^q 
^r^rT^^TT^f qf^q^ I q q l*q|qT^ q q 
m^T smcj^ raws^qq i | ^nwTSTOT^reT i 
§q q q|q ^ rT^lf^T ^gfq qqq 5J£Tq I 3T§T 
3?T|^9T^Fn^ T f%m i 
rf^T^ffesjT^aF: *qTq, I 

qspq ijqr qiq^f^rq q?qq: [ q^T qq^mig 
qscrq^tqsftqfcq i q*qTq snq ^q ^stt$ m%* 
%£qr?q *qq qiqqiqq^cqq STr^f 3TTrTqi|^T^ f T% I 
rTTW^ qq qfq%f mf^IRT q^ %fq I qqf% 
qq qfqfsq q^ mfnrfq qf q i 

qqcq* qqqT ^IF^S^q **qqtfq 
q rraT fq^TTq I q^q ^irq q^f: qq^q^qfq I 
^q fq^T^rqq^ ^ite%sqn3fr qq^srq I 

qj^RT^Tfq q ^ftq^^qiqifq qq|fq \ qq^T qf 
3?%fq: q f^q?q qq: qq^qq^ i t qraf^rq 
%^fq I qq%T qx ST%fq:q^qrrf fqqrfqq T 5iqq%l 
qqWqqfq^ fqfc$ft$q f i %Tsqrqf% qfq%%fq i 
qqf qq^qr q^r^qq i q tqTqfq q^3fq q qrq- 

Nd * 

qqqtqqtfq qaj^qT w ? h 

S3 ' 

1 *l«f Yat, which. fair Pit&, Lord Visnn who is the common father to 
all, HglVlft Saptftnnani, seven kinds of food, ifrpn Med hay a, by His 
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own will. 9TOT TapasA, according to the deeds of the Jivas. 
Ajanayat, created. ^fer Iti, this; such is the mantra, ft Hi, certainly ; 
indeed. fifffT Pita, the father, itaw MedliayA, by His own will. 
TapasA, according to doeds. ST5R3RI Ajanayat, created, cratf Ekam, one. 
WST Asya, of this. SAdhAranam, common. 5 % Iti, this; such is 

the mantra. Idam, this; it. Eva, only, Asya, of this; of 

mankind. Tat, that. *HSH**!f SAdhAianam, common. Annam, food. 

Yat, that. Idam, which. stti% Advato, is eaten, a: Sah, He. *j: 

Yah, who. Etat, this food. 3<jUpa, near at hand. His own. (This 

word is to be supplied). UpAste, thinks. 9 : Sah, he. qi^TW: 

PApmanali, from sin. W Na, not. Vyavartate, turns, fir 

Hi, because. Etat, this food, fasf Misram, mixed, common to the 

Devas and BrAlnnanas. ^ Vai, truly; in fact. ^ Dve, the two. ^qi5j( 
DevAn, to the gods. st¥U5rqe{ AbhAjayat, (He) assigned ; gave. j[ft Iti, 
this ; such is the mantra. g<f Hutain, offerings poured into the fire for 
Visvodeva ( ) ; this is done at the time of receiving guests. It is 

called Visvedova. 'W Cha. ngff Prahutam, offerings or oblations made to 
the gods, w Oha, and. 33^3 TasmAt, therefore : because Visvedova and 
Valiharana are two foods of the Devas. Devebhyah, for the gods. 

3j|f% Juhvati, (offerings) are poured into the fire. ^ Oha, an d. 5T3f[% 
Prajuhvati, the offerings are made. The nominative of these two verbs 
is AdyatanAh, men of the present day. W! Atha, on the other 

hand. ^fgoiJRT^t DarsapArnamasau, ceremony at the new moon (^»r) 
and the ceremony at the full moon ( tjofota ) Ahuh, say. ?%. 

TasmAt, therefore ; because Vaisvedova and Valiharana are foods 
of the gods YAjukah, the sacrificer. Istih, kamya offering, 

a Na, not. SyAt, should be, <?§p3T: Pasubhyah, to the animals. 

Ekam, one. sprawl PrAyachchhat, gave. j[ft Iti, this, Tat, that; that 
food, qqt Payah, milk and such other like liquid food, awf Agre, in the 
beginning ; in infancy. ManusyAh, men. q Oha Pasavah, 

the animals. ^ Cha, and. q*U Payah, milk. Upajivanti, live on. 

ft Hi. TasmAt, therefore; since milk is the food in infancy. STOcf 

JAtam, new born. KumAram, child, Ghritam, ghee; melted 

butter, qr VA, or ; or butter. flip Agre, first, Pratilehayanti, 

make it lick. ^ Vai, it is well-known. (Rpf Stanam, breast, sigwtffo 
AnudhApayanti, make it suck. ^ Vai, it is well-known. Atha, on 

the other hand. 5!tri JAtam, new born. €fVatsam, young one (of 
animals). AtrinAdah, non-eater of grass, Iti, this, qrtj: 

Ahuh, they say; they call. Tasmin, in it. Sarvam, all. 

Pratisthitam, depend. *1$ Yat, whichever, si Cha, and. STlftlft PrAniti. 
breathes. ^ Cha, and. Yat, whichever. W Na, not. Iti, this; 

19 
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such is the mantra. fff Hi, because, qqfitf Payasi, on milk. (9^ Sarvam, 
all. Pratisthitam, depend. qq Yat, whichever. 'q Cha, and. 

UtRofil Pr&niti, breathes. «H Yat, whichever, n Cha, and. q Na, not. 
qqgj Payasa, with milk. Samvatsaram, the whole year, vjifft 

Juhvat, after having performed li«ma. 3 »HjrgJ 3 ( Punarmrityutn, repeated 
death ; tho world ; ignorance. qqsrqfq Apajayati, conquers ; attains Mukti 
or Knowledge. Iti. qq Yat, as ; which. 5 ^ Idarn, this, sng: Ahull, 
(The wise) say. aq Tat, that. qqt Tathft, in that sense; in literal sense. 
«f Na, not. fquiq Vidyat, should know. qsf Evam, this ; the creation of 
seven kinds of food. fast* Vidv&n, one who knows. q?[ Yat, the very. 
Mf: Allah, tho day. qqwt Payasa, with milk, Juhoti, performs 

the homa (fhg). qq Tat, that very, sif: Ahnh, day. 
Punarmrityum, repeated death. qqqqfq Apajayati, overcomes. (Supply 
—qq: Yatah, boeause;and Stas Atah, hence), ff Hi, because. 
Devebhyab, to the gods. Sarvam, all. 9HTltT Annftdyatn, food, Ac. 

qq^fo I’rayachchhati, gives. (Supply—Payol omena, performing 
the homa ( fftlT ) with milk). Kastnat, owing to ^ (a name of 

Hari). arfa Tani, these foods, Sarvada, always. aramarfq Adyama- 

n&ni, being eaten. «T Na, not. K§tyante, aro exhausted. Iti, 

this ; such is the mantra. 359 s Purusah, Visnu. t Vai, indeed ; in fact, 
wflitfa: Aksitih, (Pood) inexhaustible. *t: Sah, He. Idam, this, sjstf 

Annam, food. Jij: 3ff : Punah-punah, again and again. atqq ^ 1 Janayate, 
produces, q: Yah, who. t Vai, verily. T&m, that. StF^rfa^ Aksitiin, 

inexhaustible. Veda, knows. ^ Idam, this. 339 $ Purusah, Visnu. 
^ Vai, indoed; in fact. Stfajrftf: Aksitih, inexhaustible, fi: Sah, Ho. 

Idam, this. Spsf Annam, food of seven kinds. faqrftPlT DhiyfLdhiyA, 
through His own will. qqffo: Karmablnh, by His acts. 5 Rq% Janayate, 
produces. q<9 Yat, if. § Vai, indoed. 13*1 litat, this; repeated pro¬ 
duction of food. Sf Na, not. $qfq Kury&t, should do. qq Tat, then. sftq% 
Ksiyate, becomes exhausted, f Ha, it is certain, Sah, he. qwf Annam, 
food. qfq Atti, eats. Pratikena, without any effort. $f?f Iti, this ; 

such is the mantra, jjjpq' Mukham, the mouth. srefNf Pratikam, the word 
Pratika Mukhena, by the mouth |flr Iti. Etat, this; the 

eating of food, fj: Sah, He. DevAc, to the gods, qfq Api, even. 

Gachchhati, goes. < 9 : Sah, He. OYjam, the food that gods eat. 

Upftjivati, lives on. Iti, this; such is the mantra. STRICT 

PraSamsft, praise ; a word of praise. 

2. (When the mantra that says) “our Father created 
seven kinds of food by Ilis own will and deed” (it recites 
a true fact for) the Father created them by His will and 
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according to the deeds (of the creatures). (When the mantra 
says) “ One is common to all;” (it means) the thing that is 
common to all, is what is (the) food which is eaten (by them 
all). He who thinks this food as exclusively his own does 
not turn from sin, for, it is common,—common to all creatures. 
When the mantra says ‘‘two of them lie gave to the gods” 
(it means) these two are Vaisvedeva Karma, and Valiharana 
Karma. Therefore, it is even now, that offerings are poured 
into the fire (at the time of receiving guests) and oblations 
are made (to the gods). But on the other hand, some say 
that these two are Darsa and Purnamasa. Therefore, a sacrificer 
should not look to the fruits (of the sacrifices). (In the mantra 
it has been said) “ to the animals one He gave.” (It means) 
what He gave was Fayas,—milk. For, men and animals in their 
infancy live on milk only. This is why a newly born child is 
made to lick Ghrita (clarified butter) or it is made to suck the 
breast (of his mother). Therefore all newly-born young ones 
of animals are called Atrinada (non-eaters of grass). In 
the mantra it has been said—“ on it depend all that breathe 
and that do not.” (Such has been said) because it is on milk 
only that all depend, all that breathe and all that do not. It 
is said by some that one overcomes repeated death by performing 
the sactifice, for a year with milk. This is not to be understood 
(as literally correct. On the contrary) he who has a knowledge 
of these (seven kinds of food) gets rid of repeated death, 
the very day that he performs the sacrifice with milk, because 
(on performing the homa with milk) he supplies the gods 
with everything (such as food, &c.) The mantra says— 
‘‘owing to the Ka, the All Blissful Hari, they are not exhausted 
though they are always being consumed.” It is so said because 
the Purusa (the Lord) is, in fact, Inexhaustible. It is He 
who produces food again and again. It has been said in the 
mantra—“ one who knows that Lord Inexhaustible.” It means 
that the Purusa (the Lord) is Inexhaustible. It is He who 
by His own will and according to the deeds of the creatures 
produces these foods. If He had not made food grow again 
and again, then it would have, indeed, been wholly exhausted. 
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In the mantra it is said—“He eats the food (Pratikena) easily.” 
The word Pratika means mouth. The sense of the sentence 
is—He eats by the face. “He goes even to (the level) of 
the gods. He lives on the food of the gods.” This is a 
sentence expressive of praise.—57. 

mantba I. 5. 3. 

aw* ?n$rararai 

icpr q*qR *rr i 

^rflS^TfT ^R^Rffqfr 
*R ^ I cPWT^fq TOeT 3q*TOt qjRT 
R51RTR 1 q: qRq l %qT ( 

^qT ff q: I URhsqT^T s^R 3^R: $c$- 

in^I ^ 1 qT SRqRR I qi^q^T 

q%Tqq: STT<JRq: U \ \\ 

?ftf5Sl Trini, the three. aiTf5R% Atmane, for Himself; for His own 
satisfaction. Akuruta, made, Iti, this ; such has been said 

in the mantra. J?st: Manah, mind. V&eham, the speech. STfof 

Pr&nam, the l’r&na Vayu. ttlffl Tani, these threo WTclT^ Atmano, for 
His own satisfaction. Akuruta, Ho did; He made. 

Anyatramanah, with my mind directod to another thing, unmindful. 

Abhuvam, 1 was. H Na, not. Adarsam, I saw. 

Any atratnau&h, with my mind attached to another thing, 
Abhftvain, I was. sj Na, not. swtaqf Airnusam, l heard, jffa Iti, these; 
these two are the indirect proofs, ff Hi, becauso ; tho reason why a man 
says on being asked that I did not seo, or did not hear, my mind being 
directed towards other things. The reason, why a man does not see 

or hoar when ho is unmindful. iRm Manas;!, by the help of the 

mind. Eva, only. Pasyati, a man sees. ?HTRT Manasa, by the 

help of the mind. ^£<3lf?T Srinoti, (a man) hears. K&rnah, a desire 

for one thing only. Samkalpah, determination. fafaf&rerr Vichi- 

kitsA, a desire for things more than one; curiosity. Sraddha, 
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faith ; confidence. ASraddbA, unbelief; want of faith, tjfas Dhritih, 

steadiness ; fortitude. Adhritih, want of steadiness ; impatience ; 

intoleration, jfh Hrih, modesty ; bashfulness (in giving away things.) 
vft: Dhih, intellect, Bhih, fear. s[R| lhi. Etat, these. Sarvam, 
all. H«Ti Manah, mind. CR Eva, only ■ these are positive proofs. 
cWTR Tasrnat, therefore ; on account of the superiority of the mind to the 
organs of the sonses. srfil Api, it is. Pristhatah, on the back. 

Upaspristah, touched. *R?Tl Manaa-'i, by the help of the mind finTRlfa 
VijanAti, knows; is aware. *i: Yah, that. Kaschit, whatever. 

&ab<lah, a significant sound; a word, VAk, v&k or speech. tr* 

Eva, indeed, fij Hi, because. f?T S4, that ; just mentioned. EsA, 

this; VAk. sfef Antam, the End, the Final, namely, Visnti. 

AyattA, traceable to. Every term speaks of Visnu, because every term 
is the name of the Lord. «T: Nah, our, of the liisis who are the seers 
of mantras irq; EsA, she; the VAk. fg Hi, it is well-known. Supply 
sfcWHlTir (.AntamAyatta). snm: PrAnali, the Prana Vayu ; the vital air 
that makes us work. A pan ah, the Apana Vayu; the vital air 

whose function it is to stop. RR: VyAuah, the VyAna Vayu ; the vital 
air that makes us perform deeds of strength. 33[R: UdAnah, the UdAna 
VAyu that performs the function of union with God. TOTR: SainAnah, 
SamAna Vayu; the vital air whose function it is to direct the body, the 
organs and the mind. gf?r Iti. Etat, these. ?R Sarvam, all. srttjj: 

PrAuah, the Prana VAyu. Eva, only. SRH Ayam, this. STlcITr AtmA, 
jiva. Etanmayah, has those prevailing as chief, t Vai, truly, 

indeed. STT^tR: VAumayah, having speech prevailing as chief. ITftoRi 
Manomayah, having mind prevailing as chief. srT*If*TW: Pranamayah, 
having Prana or vital airs prevailing as chief. 

3. “ The three lie made for His own self”—(so says the 

mantra'. (By it, it is to be understood, that) the mind, the speech, 

and Prana are the three which He made for Himself. By 
the help of the mind only one sees, and by the help of the 
mind only one hears, (because one is heard to say)—“I did 
not see it because my mind was directed towards something 
else,” “ I did not hear it because I was absent-minded.” 
Desire, determination, curiosity, faith, unbelief, steadiness, 
intoleration, modesty, intellect, fear, these all are but mind 
only. It is therefore, that when one is touched on the back, 
he becomes aware of it by his mind. Whatever ijs a significant 
sound is but speech. This Speech, depends on the Final 
(Lord Visnu). Certainly our speech is such,—(we who are 
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llisis)—our Prana, our Apana, our Vyana, our Udana, our 
Samana, these Vayus (our vital airs) are all nothing but 
Prana. This Atma or Jiva has, indeed all (of these three) 
prevailing as chief,—in him the mind prevails, the speech 
prevails, and the Prana Vayus prevail.—58. 

mantra I. 5 4. 

%T95T i f^SFrTT^- 

11 & 11 

q% Ete, these. q=i Eva, only ; these—mind, speech and PrAna. *9: 
Trayalj, three. LokAh, worlds; the presiding gods of the worlds. 

STTSB Vak, Vak; Sarasvati. Ayam, this. ^13;: Lokah, world ; Bhuloka; 
the presiding deity of the world. Eva, only. Manah, the presid¬ 

ing doity of the mind, BrahtnA. afaftsrato: Antariksaloknh, the presiding 
deity of the heavens. STT<H: Pranah, Vayu; the presiding deity of the 
Pi Ana. Asaa, this Lokah, Svargaloka 

4. These only are the presiding gods of the three 
worlds. Sarasvati is the presiding deity of this Bhuloka. 
Manas or Brahma is of the heavens ; and Vayu is of that 
world (the heaven).—59. 


MANTRA I. 5. 5. 

Tjcf TP* snsrir^: uto 

it h ii 

Trayah, the throe, Veduh, the Vedas; the presiding doity 

thereof. q^ Ete, these, q^ Eva, only, ^1^ Vak, Vak; Sarasvati. qq 
Eva, indeed. ’sqjifq: lligvedah, the presiding deity of the Rigveda. list: 
Manah, mind ; llrahmA. Yajurvedah, the presiding deity of the 

Yajurveda, PiAnsh, the Prana VAyas. SAmavedah, the 

presiding deity of tho S&tnaveda. 

5. These only arc the presiding deities of the Vedas. 
Sarasvati is the presiding deity of the Jligveda, Biahma of 
the Yajurvea, and Vayu of the Samaveda.—60. 
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mantha I. 5. 6. 

fqrr^T y<t ^ ctm* *r: fq^: 

m%r *re**n: u * n 

<3 “ 

DevAh, the gods. fqerT: Pitarah, Pitris. rr^cqf* ManusyAU, the 
presiding deities of men. Bte, these. Bva, indood. srtq; VAk, VAk; 

Sarasvatl. t[q Bra, indeed. DevAh, the presiding deity of the gods. 

*W: Mansih, Brahma, fqits Pitarah, the presiding deity of the Pitris. 
«H0: Pranah, the Prana VAyus. ManufyAh, the presiding deities 

of men. 

6 . The presiding deities of the Devas, the Fathers and 
men are indeed these three. Sarasvatl is the presiding deity 
of the devas, Brahma of the Fathers and Vayu of men.—61. 

mantra I. 5. 7. 

fq^ii srraT sj^ct y^ w Y 3 * xrr^rr 

JT 5 IT II * it 

fqrcfr Pita, the father. tnm MAtA, the mother, mil PrajA, children. 
Bte, these. Eva, indeed. 3 R*T: Manah, Brahma, ffar Pitl, the father. 
!JN)S VAk, VAk ; Sarasvatl. JTT3TT Mata, the mother. STMil: Pranah, the PrAna 
VAyus. Jrsrr: PrajAh, children. 

7. These are, indeed, the presiding deities in father, 
mother and children. Brahma is the presiding deity in the 
father, Sarasvatl in the mother and Vayu in children.—62. 

MANTBA I. 5. 8. 

fq?TTrf Y 3 * ^ fifa far^TT^ 

fiffTTaT rf^rqissrm 11 c \\ 

VijnAtam, what is known ; the presiding deity thereof, 
fafinpfqjj VijijfiAsyam, what is desired to be known ; every object of 
knowledge; the presiding deities thereof. wfirsn»H AvijfiAtam, what 
remains unknown. Bte, these. 15 * Eva, indeed. Wj; Yat, anything, 
fife Kificha, whatever, firsjran VijfiAtam, known, Tat, that. 
VAohah of Sarasvatl. Rfipam, image or representative form, fif Hi, 

beoause. aw V4k, vAk ; Sarasvatl, facial VijfiAt4, kqower; the presiding 
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deity thereof. V&k, Sarasvati. Enara, him, who knows her 

greatness, af* Tat, that; the presiding deity of the thing known. 
Bhfltv5, being. waf?r Avati, protects. 

8. These three are the presiding deities of what is 
Known, what is desired to be known (Knowable) and what is 
Unknown. The Known is the image of Sarasvati ; because 
Sarasvati is the presiding deity in the knower. Vak, indeed, 
protects the knower (of her greatness) after having assumed 
the form of that which is Known.—63. 

Mantra I. 5. 9. 

nibs'* 

JR Ipi H * H 

qej Yat, anything. Kincha, whatever, fefsrSJlWH Vi jijnilsyani, 

what is desired to be known; object of knowlodgo. Manasah, of 

BrahinA. Tat, that. Utkpani, image, or representative form. fj 

Hi, because. JT«t: Manah, Brahma, farfisrSUE^ Vijijnaayam, the presiding 
deity in what is wished to be known. *tstj Manah, Brahmtb <£*f Enam, 
him who knows his greatness. Tat, that; the presiding deity of the 
thing which is wished to be known. Bhutva, being, sjgrRi Avati, 

protects. 

9. That verily is the image of Brahma which is the 
Knowable; because Brahma is the presiding deity of what 
is Knowable. Brahma having assumed the form of that protects 
him (who knows his greatness).—64. 

MANTRA I. 5. 10. 

snure* fj-RfTR: urn 

ipr 11 ,1 

Yat, anything. Kiflch, whatever. Avijn&tam, un¬ 

known. um?*f Pr&nasya, of the V5yu. Tat, that. ^tr^Rupam, image or 
representative form, fy Hi, because. srr*!l: Prfinah, the Vftyu. wfesfltj: 
Avijn&tah, unknown, mm: I’ranah, the V&yu. t[^Enam, him who knows his 
greatness. Tat, that; the presiding deity of the thing unknown. 
Bhutvft, being. mwfo Avati, protects. 

10. Whatever is Unknown is the image of Vayu ; because 
V&yu is the deity of the thing unknown. Vayu protects him 
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who knows his greatness (after having assumed the form of 
the presiding deity of the thing unknown).—65. • ' 

MANTRA 1. 5. 11. 

qfaeft riraT^qq% U \\ II 

3 $Tasyai,of that; the ordinary form is a?UT: (TasyAh), atu: 
Vachah, of Sarasvati. I grf*r5f| Prithivi, the earth, sftfl? >§arirara, body. 
SiftRr: Jyotih, light, Rupam, image. sro** Ayam, this. wfff: Agnih, 

fire. qq Eva, indeed. ^ Tat, therefore ; because both the earth and fire 
are vak. ®TT^?0 YAvati, as far extending, ijq Eva, only, ui=B VAk, speech. 

Tavati, so far oxtending, Prithivi, the earth, cnqffif TAvan, 

so fan extending. A yam, this wfil! Agnih, 11 r6. 

11. Of that Sarasvati the earth is the body, this light, 
(the light that is fire) is the image. Therefore as far as speech 
extends, so far extends the earth, so far fire.—66. 

■ MANTRA I. 5.12. , •' . I iw, .. 

*TrT%T 3 ft: Sjfo; 

uTOnsRft i %t 

1 aar: i ^ ff?r: \ 

arT^r qsefar q ^ u ^ n 

«U Atha, next'. q<R«? Etasya, this. nsj«rs Mana'sah, of BrahraA. 
Dyau(i, heaven, qtflf Sariram, body, s^tfe: Jyotih.,. .light. Rfipam, 

iatage. Asau, this, Adityafr, the snn k an Tat, therefore, 

ntan YAvat, as far extending. qa Eva, only. •*?«!: Manah, BrahmA. 

Tavati, so far extending. «fh Dyauh, heaven... awn[ .TAvAn, $ 0 , far 
extending. Asau, thi§. urrfqrUt Adityah,. the sun. Tau, the two. 
Vak and Manas, i. e., BrahmA and hjs wife BrahmAnd or Sarasvati, 
Mithunam,. union, as husband and wife. SanietAhi, got. grcf: Tatah, 

then; after their union a;s husband- and wife, .gfig,: PrAjpah, VAyu. (in a 
different form). W3TTOU AjAyata, was born, w Sah, he; the VAyu. |fjf; 
Indrah, supreme; having divine perfection and attributes such as AnimA, 
LaghimA, &c. w Sah, he. «^r: E§ah, this; PrAna. srtn?w: Asapatnah, 
without rival or enemy. Dvittyah, a second, Who is equally strong. 

$ Vai, indeed. ?W*r: Sapatnah, rival. *fi Yah, who. q^ l?vam, this, that 

20 
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PrAna is without rival, Veda, knows ; realises, wtq Asya, his. 
Sapatnah, rival; enemy. <r Na, not. wtfo Bhavati, is. 

12. Next, of this Brahma the heaven is the body; this 
light, that is Aditya, is his image. Therefore as far as Brahma 
extends, so far extends the heaven and so far that Aditya. Those 
two got united as husband and wife. From this union Prana was 
born. He is supreme. This Prana, just mentioned, is without 
a rival, for a second equally strong is regarded as a rival. 
Whoever realises this (that Prana is without a rival) has no 
rival to meet.—67. 

MANTRA I. 5. 13. 

I * fcTT?FcT3RT ^ 

mq&W II \\ II 

«ra Atha, next, ijbhi Etaaya, this. sntq^r PrAnasya, of Vayu. wq: 
Apah, waters. &ariram, body. Jyotih, light. *s;«m Rupatn, form. 

Asau, this, vfef: Chandra}.), the moon. a?! Tat, therefore. uiarf^ 
YAvAn, as far extending. qq Eva, in fact, indeed. 8P!J: PrAnah, Prana ; 
VAyu- tTW8: 'l’Avatyah, so far extending, an*?* Apah, waters. ?nW( 
TAvAn, so far extending. w&r Asau, this, ■tfjf: Chaudrah, the moon. ^ 
Te, those. Ete, VAk, mind and PrAna, i. e., Sarasvati, BrahmA and 
VAyu. Sarva, all. qw Eya, indeod. (N?c SamAh, alike. asj Sarve, 
all. Wl’aT: AnantAh, possessed of infinito qualities. Sah, he. ®f: Yah, 
who. q<nn EtAn, these (there). Antavat, as finite (like Jlva). 9tr^ 

UpAste, worships, w: Salj, he. Antavantam, finite or limited. 

&T*»J Lokam, world, srafft Jayati, conquers, gets the mastery over, y Ha, 
indeed. W Atha, on the other hand, q: Yah, who. EtAn, these 

(three). snfwt’J AnantAn, possessed of infinite qualities, sqrcfl UpAste, 
worships. Hi Sah, he. snftiqf Anantam, infinite, sbq* Lokam, world; 
Vigguloka. srafv Jayati, conquers. 7 Ha, indeed. 

13. Next, of this Vayu waters are the body, the light 
which is called the moon, is his form. Therefore as far as 
Vayu extends, so far extend the waters and so far extends that 
moon. They are, in fact, all alike, all infinite. Whoever 
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worships them as finite, conquers a finite world ; on the other 
hand, he who worships them as infinite, conquers an infinite 
world.-—68. 

MANTRA I. 5. 14. 

q tjq srsqqra: xrs( 

q^q^aj^T qs*tT q ^Tfew^qt q 

q^^sq ^ ^frq^ I %TSqTqT^qT^Tfir^rrqr qt^qT 

cs 

SSOTT qinT^^qrqarq XTT^fq% 1 q*qT- 

^rTT^ ^TTq wi * fqT^g^fq 

q*qi ^qqiqi srqfqc^ u u 

ws Sah, he. gu: Esah, this. gstrafe: PrajApatih, VAyu. tfgHfti 
Samvatsarah, named Samvatsara. <7hpa$3?> ^odasakalafc, consisting of 
sixteen parts ; is especially in the moon that has sixteen phases, aftf 
Tasya, his ; of the Vayu present in the moon. <tag?P$5!: pafichadasakalAh, 
fifteen parts. RAtrayah, called nights ; the parts are called nights, 

because they increase by the bright fortnight and decrease by the dark 
fortnight. gg Eva, certainly, appr Asya, his; of the VAyu present in the 
moon. §odasi, the sixteenth, KalA, part. DhruvA, fixed; 

constant, gg Eva, certainly, tfs Sah, theVAyuin the moon. tCrfijR?* RAtribhihi, 
by the nights ; by the fifteen of the bright fortnights, aurcpfc Apfiryate, 
becomes full. *3 Cha. swift'll Apakeiyate, wanes by the fifteen of the 
dark fortnight. ^ Cha, and. gg Eva, certainly. *?; Sah, he ; deprived of 
fifteen parts. snrrawtf AmAvAsyAm, new moon. *tf$f RAtrim, in the night, 
gagf EtayA, this; by this part, §odasy A, the sixteenth. $0Kn KalayA, 

with the part. Sarvatn, all Idara, this. PrAijabhrit, 

having beings. wgjjfarsrg Anupravisya, entering, <Kli Tatah, than. 

PrAtah, in the morning; in the day after new-raoon. 5fr*rd JAyate, is 
born ; is increased by the second part. TasmAt, therefore ; because 

the VAyu in the moon is with the living beings in the night of the new- 
moon. gat EtAm, this. Tifif RAtrim, in the night. STTWffT: PiAgabhritah, 
of the living beings, srtof Pranam, the life. *r Na, not. fqfugVtq Vioh- 
chhindyAt, should cutoff. Api, even. KrikalAsasya, of alissard; 

of a chameleon, gaCTH EtasyAh, this, DevatAvAh, of the god. gg 

Eva, even, Apaohityai, in honour of. 
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I4. This Prajapati (the Vayu that is in the moon), named 
Samvatsara, consists of sixteen parts. The nights, (the nights of 
the dark fortnight as well as of the bright fortnight) are his fifteen 
parts. Certainly constant is his sixteenth part. It is by the 
nights (of the bright fortnight) that he becomes full, and by the 
nights (of the dark fortnight) that he wanes. In the night of the 
new-moon, entering with this sixteenth part all that is endowed 
with life, he is then born the next day in the morning. Therefore, 
in that night, no one should cut off the life of any living beings, 
not even of the lizard. It is, indeed, in honour of this god 
(Vayu).—69. 

MANTRA I. 5. 15. 

ftsrrarrwr: 1 cisq f^Tf^or qopajTOT srTc^snssr 
iftescft tot ^ gjf&sq ^ 1 

XTRjf^Tf sftSRT 

STOTCT TTT^mTT^c^TTJ: II ^ II 

Hi Sah, He; that. Samvatsara h, named Samvatsara. stsmfa: 

Praj&potih, Praj&pati. q: Yah, who. qtestcfiH: Sodasakalah, consisting of 
sixteen parts, h: Sah, he. Ayani, this- qsr Eva, in fact; indeed. 

H: Yah, who. Htrn Ayam, such. Evamvit, one who knows the 

creation of sovon kinds of food, g^: Purugah, man ; person. ^ Vai, 
indeed. ?fH» Tasya, his; of the Vityu present in him who knows the 
creation of seven kinds of food, Vittarn, wealth such as gold, &c. 

qsi Eva,, only. Panchadasakalah, fifteen parts, atftl Asya, of 

this Vftyn. wthtt Atma, tho body of the wise men in whom he is. hIsh) 
§odasi, sixteenth, Kalft, part. H: Sah, the V&yu in the wise men. 
firihr Vittena, by the wealth, q^r Eva, only. Apuryate, becomes full. 

^ Chap and. Apaksiyate, diminishes. w Cha, and. Etat, that. 

Yat, which, HHH Ayam, this. HTcflT Atma, body. Tat, that. SJTW# 
N&bhyam, the nave of a wheel, fat^tf Vittarn, wealth. SfW Pradhih, 
the periphery. eRHTfl Tasm&t, therefore; since the body is like 
the nave, of a wheel and wealth its periphery. H*rf<T Yadyapi, if. HWsqrfvf 
SarvajyAnim, all the wealth. tiftq?) Kgiyate, is stolen by others ; is loBt. 

Atmana, by the body., Jivati, (He) lives. Chet, if, gfiRT 
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PradhinA, by the periphery; by the wealth, srmq AgAfc, is gone, jfalti, 
this, Eva, only. WTjp Ahuh, (they) say. 

15. He, the Prajapati named Samvatsara that has sixteen 

parts, is, indeed, such a one as knows this (creation of seven kinds 
of food). The wealth is his fifteen parts and the body is the 
sixteenth part. By the wealth (when accumulated) he becomes 
full, (and by the wealth when lost) he is reduced. That which is 

the body (of the wise) is like the nave of a wheel and (his) wealth 

is like its periphery. Therefore, when a man lives with his body 
only when all the wealth is gone, they say that he is gone by 
periphery.—70. 

mantra I. 5. 16. 

2*** sera %T35T 

fra i sraarr 

' 'O 

i % %nsT- 

5fT^ xw^racr w \\ u 

Atha, again. !M: Tray ah, three, gtr$i: Lokalj, worlds, qjq Y&va, 
Verily; truly. Manusyalokah, the world of man. 

Pitrilokah,.the world of the Pitris or Pathers. Devalokah, the 

world of the Devas. Iti. ft: Sah, that; just spoken, wf Ayam, 
this. Manusyalokah, the world of man. gsfal Putrena, by a 

true begotten son or by a disciple, qq Eva, only. 3jwj: Jayyah, can be 
coquered or attained. if Na, not. Anyena, other. 3B?<!]T KarmanA, 

by work. KarmanA, by work; by the sacrifices, such as Jyotistoma, 

etc. Pitriloka^, the world of the fore-fathers. fetTUT VidyayA, by 

knowledge.- Devalokah, the world of the gods. Devalokah, 

the world of the gods, t Vai, indeed, LokAnAm, of the three 

worlds, iSresthah, the best. TasmAt, therefore. f?r«n*3( Vidyam, 

tattva-jfiAna ( atBSHW ). ST^Wfei PrasajUsanti, (they) praise. . 

16. Again, there are verily three worlds, the world of Man, 
the world of the Fathers and the world of the Devas. This world 
of man, just mentioned, can be attained by sons-or disciples, but 
not by any other, work ; by works (such as. Jyotistoma, etc.), the 
world of the Fathers can be attained, whilst that of the Devas by 
knowledge. Of the three worlds, the best is, indeed, the world pf 
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the Devas. It is, therefore, knowledge is so highly spoken 
of.—71. 

MANTRA I. 5. 17. 

stotct: tot%: 1 i sto 1 

rsf *fT*c 3 T I * 3 ^: XTc^lfTSf 

jjfnsf %t^ fm 1 sr| raNi^F 

j^Tc^ST I 

^ t *TfTT^T^ 5T|Tfr^^r!T ^ t 

% ^*35 fr^rTT I TTrTl^T 

q^rwRT^r %T5Rm|: i 1 ^ sn^sf- 

f^*TT?%T35Tc8cSTOW^5r OTW: TOflTmscrm i ^ 

«ftW*nn w# ?i^^^nrg*f 

gijra awicgsft 1 

f5TT: OT<JTT 3T*J<U STTfsT^'FrT U V® II 

«W Atlia, and, now. w?f: Atah, hence. Because by a wise son this 
world can be conquered, tfsrPrT: Samprattih, gift, i.e., the instruction ; the 
instructions of a father to his son. Yad&. when. Praifyan- 

manyate, 'the father) thinks that 11 1 shall die.” 8 T*l Atha, then. ?«f 
Tvain, thou. MIT Brahina, Veda, fsf Tvain, thou. M 8 f: Yajfiah, sacrifice, 
p# Tvam, thou. $tM>: Lokah, world, iti, such. 3^ Putram, to the sor/. 
*Hg Aha, says. «: Sah, that. 35 : Putrah, son. sriuif PratyAha, says in 
reply. Aham, I. W 4 T Brahma, Brahina. Aham, I. M3f : Yajfiah, sacrifice. 

Ahain, J. Lokah, world, ^fer Iti. Yat, anything. fitfM 

Kificha, whatever. Anfiktam, what is read from the preceptor. 

Tlf<T Tasya, that. SMW Sarvasya, of all. Mgr Brahma, Brahman, with the 
word Brahman. Iti. EkatA oneness; identity. $ Vai, verily ; 

indeed. ^ Ye, those. Kecha, that are. MSTT: YajfiAh, sacrifices. 

Ttifai Sarve?Am, all. Tefftrn, of them. MSf: Yajfiah, with the word 
Yjfia ( Mgr ). Iti. i^at EkatA, oneness; identity. $ Vai, indeed. ^ Ye, 
those, Kecha, that are. §TW Lok&h, worlds. SfiNt SarvegAm, all. 
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Tes&m, of them. Lokafc, with the Loka. Iti. Bkata, 

oneness; identity. ^ Vai, indeed. fgp^Idam, this. Sarvam, all ; that 
have been mentioned as a duty to a son. EfAvat, so much; up to this 

extent. (Read the Vedas, perform the sacrifices, and make me attain all 
the Lokas or worlds up to Moksa). ^ Vai, only. ^pfSannayam, treading 
in the right path ; dutiful. (Supply 35 } Putram after it). Itah, having 
obtained ; having got. qq*OT 3 Etasmat, from this dutiful son. Sarvam, 
all ; the result of the son’s study of the Vedas and the performance of the 
sacrifices, Abhunajat, gets ; obtains (the father). *fa Iti. tranq; 

Tasmftt, for this reason. wg%«af Anusi$tain, who has received instruc¬ 
tions from his father. 3 *’ Putram, son. Lokyam, lokya, i.e., the means 
of attaining all the worlds up to Mukti. WTgi Ahuh, (They) say, 39n3( 
Tasm&t, therefore; because the son is the means of attaining all the 
Lokas. qsf Enani, him ; the Son. W'prrafrf Anu 6 &sati, instructs (the 
father), Evamvit, one who is Saptannavit, i.e., who has the 

knowledge of the seven kinds of food. ?T: Sah., he. Yad&, when. 

Asm&t, this. LokUt, from the world, srfgr Praiti, departs; 

dies. si*t Atha, then, nfin Ebhih, by these, muh Pr&naih, prftna (V&yu), 
Manas (Brahma) and V&k (Sarasvati), <S 3 Eva, certainly. ¥T£ Saha, 
with. 3* Putram, the son. AviSati, enters ; gets into. 

Anena, by him; by the father. Yadi, if; at any time. WS«03f 

Aksnaya, through weakness. faffed Kinchit, any; a simple act. 
Kritam, committed. *>3f3 Bhavati, is. freri^r Tasm&t, from that. 
Sarvasm&t, all. Enam, him; the father. Hi Sah, that; instructed. 
33 : Putrah, the son. Munchati, releases. Tasm&t, therefore ; 

since he releases the father from sins committed through weakness. 33 ; 
Putrah, the son ; so called, because he releases the father from his sin. 
(3* Put, sin, 3 from 3T t.r&, to save or release). Sah, lie; the father. 

3 ^<B Putrena, by means of a dutiful son. «£3 Eva, only, s?fqH( Asmin, 
this. L ike, in the world. Pratitisthati, remains ; continues. 

Wl Atha, then ; when the father has got the world Mukti. crjpj Enam, 
him. Ete, these. 3T<QJ: Pr&n&h, Sarasvati, Brahma and V&yu, the 
presiding deities of speech, mind and prdna. Dev&h, the gods, 
Atnrit&h, released in their natural and pure form. wfastfa Avisanti, 
enter. 

17. And, hence is the instruction of a father (to his son). 
When the father becomes aware that he is going to depart from 
this world, then he says to his son—“ Thou art the Vedas, thou 
art the sacrifice, and thou art the world ; (meaning thereby, study 
the Vedas, perform the sacrifices strictly according to the injunc* 
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tions of the Vedas and thereby make me attain all the Lokas or 
worlds up to Moksa). ” The son says in return—“I am the 
Vedas, I am the sacrifice and I am the world. ” (Thus the son 
promises to follow the father’s instructions). Whatever lesson (the 
son may receive in the Vedas) theirs oneness, indeed, is with 
the word Brahman (in the father’s instruction and the son’s 
promise, i. e., is implied in one word Brahman in the instruction 
and promise). All the sacrifices (the son is to perform) theirs 
indeed, is the identity with the word Yajna or sacrifice (in the 
above instruction and promise, i. e., the word Yajna implies all the 
sacrifices the son is to perform). All the worlds that are indeed 
to be attained, theirs is the indentity with word Loka (world) (both 
in the instruction and the promise, t. c., the word Loka in the 
instruction and promise above include all the worlds to be attained). 
All these instructions amount to this. Having obtained a son 
treading in right path, a father obtains (all the results of 
the study and sacrifice) from him. Therefore a son who has 
received instructions from his father is called Lokya or means of 
attaining all the worlds. It is. therefore, that the father instructs. 
When he who has a thorough knowledge of this Saptanna departs 
from this world, then, he enters into his son with these, Prana 
(Vayu), Manas (Brahma) and Vak (Sarftsvati). Should the father 
commit something (wrong) through his we’akness, from all such 
Sins does such a son release him. Hence, a son is Putra—deliverer 
froin sin. A father continues (to remain) in, this world by his son 
only., Then when the father gets Mukti, the gods Prana, etc., 
having assumed their pure and natural form enter into him, the 
son.-^-ya. 

mantra I. 5. 18. • 

cffTgcfRT II ^ II 

Prithivyai, the earth ; here it has been used in the sense of 
giving np the earth. ^ Cha, and, Agneh, the fire ; leaving the fire. 
<1 Cha, and. Daivi, divine ; free from all the evils. V&k, speech; 
Sarasvati. tpf Enam, this ; one that is the Sapt&nnavit. vnfetrffl Aviiatr, 
enters. YayA, by whom. Yadyat, whatever. Eva, only. 
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Vadati, (He) says. Tattat, that, mfw Bbavati, comes to pass. 

«T S&, she. Daivi, divine. V&k, speech; the goddess Sarasvatl. 

$ Vai, indeed ; verily. 

x8. Giving up the forms of the deities of earth and fire and 
assuming a pure divine form, the goddess Sarasvati gets into this 
Saptannavit. She is, indeed, the divine Vak, through whom 
everything that he utters actually comes to pass.—73. 

MAN TEA 1. 5. 19. 

fipr: Divah, the sky; illuming the form of the deity of the sky. w 
Cha, and. Adity&t, the sun ; illuming the form of the deity of 

the sun. w Cha, and. ^ Daivam, divine ; free from evils, ttsu Manah, 
mind ; Praj&pati. Enam, this one, i.e., the Saptannavit, WlfirofsT 
Aviiati, enters, Tat, that. § Yai, indeed. ^Daivam, divine, 
Manah, mind. Yena, by whom, Anandi, joyful, Eva, only. 

Bhavati, becomes. W Atha, and. 3 U, surely. 3 Na. not. staffer 
Sochati, grieves. 

19. Giving up the forms of the deities of the sky and 
the sun, and assuming a pure divine form, Manas (Brahma) gets 
into this Saptannavit. He is, indeed, the divine Manas, through 
whom the Saptannavit becomes joyful and he does not grieve.—74. 

MANTRA I. 5. 20. 

^3^53 fsr: mw: sTtfasjfrT t % 
fsr: xn%T ^ ftisqra i 

q ^i?rmTci=rT srara qqqi i 

^ ^rTT ^cKTT*>> WM 

wn^rsrfNr i n*n: ^T^r^rT^f agsrrer i 

* f t qrq n ^ n 

Adbhyah, waters ; illuming the form of the deity of waters, 
w Cha, and. tfjpw: Chandramasah, the moon; illuming the form of the 
deity of the moon, Cha, and Daivah, divine, STUB: Pr&nah, V&yu. 

21 
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15 s# Enam, this one, i. e. the Sapt&nnavit. sufevfa Aviiati, enters. Sah, 
that, Daivah, divine. JTW Pr&nah, Vayu t Vai, indeed, q: Yah, through 
whose influence. The ordinary form is qq;, Yat. tfwTq Snficharan, moving 
to and fro. wsfawq Asaficharan, not moving, q Cha, and. W Na, not. 
sqtfil Yyathate, feels pain. Beings like men feel pain on moving and 
those like horses feel pain when they cannot move, arat Atho, therefore. 
*T Na, not. Risyati, dies. 3 : Sah, he. q; Yah, who. «$fq^ Evamvit, 

one who has the knowledge of those seven kinds of food, Sarves&m, 

all. Bhfit&n&m, of the beings. w?m Atm^, that which pervades. 

»p|R| Bhavati, becomes. qqi Yath4, as, qqr Esa, this(V&yu). ^qat Devat&, 
the god. Sah, that ; the example. Evam, such. qqf Yath4, as. 
^ 3 ! Et&m, this, ^qat Devat&m, the god. sqffilj Sarv&ni all. 
Bhfitftni, beings, Sfdfq Avanti, preserve. Evam, such, f Ha, it is. 

Evamvidam, him who knows this. gq?foiSarvani, all. ajEnfw Bhut&ni, 
beings. qtfftT Avanti, protect, {gt: lm&h, these, srsrr: Praj&h, people, 
qq Yat, anything. fq^q Kificha, whatever. 3-U. Sochanti, grieve. 

Tat, that; grief. WWT Am&, with the Daityas that regulate or govern 
the body. Wflt Asftm, of these, (people), i^q Eva, only. *tqfq Bhavati, is. 
jtnf Punyam, good deeds ; what is holy. tjq Eva, only, snj Atnum, to him, 
i. e., to the worshipper of the seven kinds of food. qvgfq Gachchhati, 
goes. $qiqDev&n, gods, qr<f P&pam, sin. q Na, not. qsgfq Gachchhati, 
goes, q Ha. t Vai, indeed. 

20. Giving up the forms of the deities of the waters and of 
the moon, and assuming a pure divine form, Prana gets into this 
Saptannavit. He is, indeed, the divine Prana through whom one 
does not feel pain while moving, and while not moving, therefore 
one does not die. He who knows this becomes the pervader of 
all beings, just like this god (Vayu). Such is his case. Just as 
all the beings protect this Deva (Prana), so indeed, all beings 
protect a person who thus knows. Whenever any people suffer 
grief their suffering is with the Daityas that regulate or govern the 
body. Whatever is holy goes to the worshipper of the seven 
kinds of food ; for sin does not approach those that are divine.—75. 

Note :—The SaptSnnavit, after Mukti, becomes all-pervading. He can enter the body 
of any creature he likes. "But he does not suffer with the sufferings of those creatures— 
the sufferings go to those demons in the human body that cause evil deeds. Good only 
approaches the devas that regulate the body. 
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STOtUt I asuqftf 95WpT ^TCjSl I 

rTTR i srf^qn^srTfffira 

isf&Tm srm ^4 i aift *2rsr:sr^T*wtq$& i 

v Cs 

rn^mH cTT^T^r *Jcq ^cfR^rJ | ^jRT^JTSqc^q 
cncfii ^n^mlr 

w&m: mnj: \ stt* mj iswfi m 


^ oq^ssft ^ ^ 

cf 7rT*tq ^qW5R I ^T^T^rC TT%- 
^Usqiq^ mWT I ^ f qTof qftq- 

r?g% «rorm ^ ^ ^ i ^ 

fsCT^T ftrcrT %?*WVrHt{ H U 



STCI Atha, next. *13: Atah, therefore. arHJftm *ST Vratam}mftm$&, the 
discussion of observances. JTSIT'jfa: Praj&patih, V&sudeva. 3»f7?foi Karm&ni, 
means of performing the actions. Sasrije, created, g Ha, verily. 

3 lf 3 T&ni, these. ^Blfw Sristftni, on being created. <RHr)%r Anyonyena, 
with one another, sj?qs?3 Aspardhanta, vied. sj£ Aham, I. qf^sglfir 
Vadisyftmi, will speak on. Eva, certainly, Hi. 3t^ VAk, speech ; 
the fire named V&k. ^nf Dadhre, made up his mind. *n£ Aham. I. jft^nfi? 
Draksy&mi, will see. Iti, wsj: Ohaksub, eye; the deity of the eye. 
Aham, I. sitanfff Sro?y&mi, will hear, jfa Iti. Srotram, the ear; 

the moon, the deity of the ear. Evam, thus. sirqtfsr Any&ni, other. 
^trffblKarmil^i, organs of actions. q*TT4CT Yath&karma, according to their 
functions. ?rrf*f T»ni, these ; (gods such as V&k, &c). ig?g: Mrityuh, death; 
sin; negligence in performance of duty imposed by the gods, snri 
Sramab, laborious; tiresome. BhfttvA, becoming. Upayeme, got; 

obtained, aifa T4ni, these; (gods such as V&k, &c), «TrjTt?T Apnof, exten¬ 
ded his superiority over. eriOf T&ni, these (gods), •Tt?^TT Aptv&, having 
obtained; having got the mastery over, Mrityuh, death; sin. 

«W«'W5^ Av&rundhat, obstructed ; stood in the way of performing their 
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respective duties. Tasm&t, therefore ; since Death stood in the way 

of performing their own duties. 83*9^ SrAmyati, becomes tired; fails to 
perform their duty. 15 * Eva, cannot but. 91^ V&k, speech, 3n?9f3 
Sr&myati, becomes tired. 9§J: Chak§uh, the eye. sn«lf3 Sr&myati, 
becomes tired; becomes exhausted. 8f)99( Srotram, the ear. *19 Atha, 
next; but, Imam, him; this god. 39 Eva, only. 3 Na, not. W*(»ft3 

Apnot, got supermacy over, if: Yah, who. «H# Ay am, this. 3?93: 
Madhyaraah, central; here in the sense of the chief, 9P3: Pr&nah, V&yu. 
aifn Tfi,ni, these; those gods over whom death got the mastery. 5 fTg 9 ( 
Jfi&tum, to know; to know the chief Vayu. 983 $ Dadhrire, made up their 
minds, wtf Ayam, this ; the cheif V&yu. ^ Vai, indeed, sf: Nah, among 
us. £«5: Sresthah, best ; superior. *?: Yah, because he. Saficharan, 

moving to and fro. 9 Cha, and. 93 ( 9*3 Asahcharan, not moving. 9 Cha, 
and. 3 Na, not. *9*fit Vyathate, feels pain, «i)r Atho, and. 3 Na, not. 
f*« 9 f 9 Kisyati, dies. ^3 Eanta, Oh! 9*9 Asya, his; of this V&yu. 99 
Eva, only. 3:93 Rfipam, form. 95? Sarve, all of us. 99T9 As&ma, let us 
assume. gfa Iti. 5 ) Te, they. qj3R9 Etasya, of this god V&yu. «£9 Eva, 
only. 3^3 Rupam, form. i*if Sarve, all of them. 9993 Abhavan, 
became; assumed, 39113 Tasm&t, therefore. Because all of them 
assumed the form of Pr&na or Vayu. Ete, these gods. 3^3 Etena, by 
this (name), by the name of Prana. 9199133 AkhyAyante, are called. 
UPW: PrAnah, Pr&nas. gfh Iti. 9f9T3 Yasmin, which, sggt Kule, in the 
family. 9: Yah, who is the best. $3 Tena, by that ; by his name. 33 
Tat, that. 5p33Kulam, family. 9T9$t3 Achaksate, is spoken; is called, 
g Ha, verily. 319 Vftva, it is well-known. 9 : Yah, who. Evam, this; 
greatness or superiority of Prana. #3 Veda, knows this, EvamvidA, 

with him who knows this. 9 : Yah, whoever. Spardhate, vies. 3 

U. g Ha, verily, 9!>g3J*9 AnUsusya, after having wasted. 39 Eva, 
certainly. 3(33: Antatah, in the end, f993 Mriyate, dies, g Ha. gf3 
Iti, this. «rs91rtT9f AdhyAtmam, superiority of Vftyu as found by the gods 
that preside in the body. 

2i. Next, therefore, an exposition of observances. Praja- 
pati, in fact, created (the organs of) the actions. After being 
created these vied with one another. The (fire that passes by the 
name of) Vak made up his mind (saying) “ I will speak on;” the 
eye (saying) “ I will see, ” the ear, 1 ‘I will hear on.” Thus did 
all the organs of actions (resolve) according to their respective 
functions. Death assuming the form of exhaustion (and conse¬ 
quent negligence) seized them and conquered them. Having got 
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the mastery over them, Death obstructed them (from performing 
their functions). Therefore.it is that Vak becomes tired, eyes 
become tired and ears become tired. But he could not get 
superiority over him only who is the chief Vsiyu. Those whom 
Death (made his own) made up their minds to know (this chief 
Vayu,); (and they knew) that “This Vayu is the senior among 
us ; because he does not feel exhaustion, whether he moves or 
not, and therefore he does not die. O ! let us all assume the 
form of this Vayu only.’’ All of these then assumed the 
form of this Vayu. Therefore, they are called Prana, following 
the name of this Vayu. For, it is well-known that a family 
passess by the the name of him only who is the best in that 
family. Whoever opposes such a Saptannavit, wastes away and 
ultimately dies. Thus the superiority of Vayu was found by the 
gods that pervade the body.—76. 

MANTUA I. 5. 22. 

\ ^ srshfT moTT^f shut TjoC- 

n eng: i 

ItawamaT ig: » ^ n 

Atha, now. Adhidaivatam, superiority of the god Vayu. 

Aham, I. 3^f3S««fh JvalisyAmi, will burn on. q? Eva, only. Iti, 

so. wfat Agnih, fire. tp*" Dadhre, resolved, s»g Aham, I. 
Tapsy&mi, will heat. ffa tti, thus. Adityah, the sun. «uf Aham, 

I. WWlffT Bh&sy&mi, will shine, a Iti, so. afgiu: Chandram&bi moon, 
ij# Evam, similarly. spur: Any&h. other. |<rar: Devat&h, gods, qtlffTOlg 
Yath&daivatam, according to their respective functions; according to 
their divine nature. *f: Sah, the example. *fWT Yathfi, such ; as follows, qii 
Eg&cn, these. STTQTSlt Praijanfitn, among the gods called Prfiija just before, 
*T«W Madhyamah, central ; chief. JTfSIi Pr&ntah, VAyu. ijg Eva, only, 
qsranf EtAsArn, these. DevatAnlm, among gods, atgt VAyuli, VAyu, 

ff Hi, because, «p*ri AnyAfe, other. $ 9 an Dev at Ah, gods. Rr^Mfa Nim- 
lechanti, decline; become pale, g Na, act. gtjp V&yub, Vayu; chief 
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PrAna. at SA, she; it was EsA, this, ^im DevatA, god. * Na, not. 
«rerfij«jr AstamitA, become pale or less bright. Yat, who. sfTJJl VAyuh, 
VAyu. 

22. And, now regarding the superiority among the cosmic 
deities. Fire made up his mind that “ I will continue to burn 
on,” the sun resolved that “ I will continue to give heat,” the 
moon made up his mind that “ I will continue to shine.” Similarly 
did the other deities, according to their respective divine 
natures. As however the central Prana was found superior to 
all the other deities of the senses (Pranas), such was the 
Vayu among these cosmic devas. Because all other deities have 
their fading but not the Vayu. It is this deity who never sets 
who is Vayu.—77. 

MANTBA I. 5. 23. 

qqfa I ^TS^rf qq ^ 

I ITmTJT V* I rf ^1^- 

q 3 *sr i q^T 

man i ^q’q^mfqqfq^q I 

qiq^q^ 3?qfq II ^ II 

qrsrir arangj* n 4 « 

W1 Atlia, hence, therefore. E§ah, This. Slokah, verse. 

#wftr Bhavati, is . Suryah, the sun. Here this word stands for the 

sun as well as the other gods, qa: Yatah, whence, Udeti, arises; 

comes into existence. ITS Yatra, where; STCcfirerfa Astamgachohhati, sets; 
disappears. <si Cha, and. Iti. JTMSim 1’rAnat, from PrAna VAyu : from 

chief of the VAyus. ^ Vai, indeed. *5^: Esah, this; the sun as well as 
the other gods, Udeti, arises ; comes into existence. SI«fi PrAne, in the 
PrAna. Astamoti, disappears, ^t: DevAh, the gods, Tam, him ; 

PrAija. Dharmain, religious duty ; worship of Haasa (^), the sun. 

Chakrire, made. Sah, he ; that Dharma. Eva, only. Vlft Adya, 

to-day; at the present time. cr: Sah, he. » U, again. V: Svah, to- 
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morrow; in future, J[fa Iti. Ete, these; gods, wtf Amum, him; 
Prana. Yat, what; as means of worshpping the lord. Adhri- 

yanta, held ; settled, fy Hi, certainly. SJ| Yat, that; means of worship¬ 
ping the Lord. Eva, only, wtf Adya, to-day; at present time. #?P? 
Api, even ; even in future. Kurvanti, observe; adapt. ^ Vai,it is 

well known. aCTlft Tasm&t, therefore , since Pr&na is superior to all. M&, 
me. qum P&pm&, evil. Mrityufc, death. Net, never. 

Ipnuvat, get; seize. ^Rr Iti, so thinking. Ekam, one. ^ Eva, only. 
sn®«n?T Pr&nyat, belonging to the Prana V&yu, that is of breath. Cha. 

Ap&ny&t, belonging to the Ap&na Vayu or the V&yu that expels. 

Cha, and. Vratam, observance ; the mode of worshipping the Lord. 
<9^ Charet, should adapt. qf^Yadi.if 5 U, again, Charet, (should 
he) have recourse to. 3inf<wFbitar Sam&pipayi^et, (he) should wish to 
bring it to a close ; he should try it to the last. Tena, by that means; 
by that method of worship. 3 U, again ; on the other hand, Etasyai, 

this. Devatayai, of the devas. The ordinary form is <$it9n^erftrar: 

Etasyadevat&yah. S&yujyam, union. Salokat&m, dwelling 

in the same world. Jayati, conquers; attains. 

23. To this effect is the following verse: “Whence 
the sun (as well as the other gods) takes his rise and where 
he does disappear.” (This verse means) from Prana, does 

the sun rise and in the Prana does he disappear. (The 

remaining portion of the verse is)—“Him did the devas 
make their Duty or the means of worshipping the Lord ; he 
verily is even to-day and so he will be to-morrow.” What 

the devas settled before, even that they perform now (and 
will continue to do so in future). Therefore a man should 
perform one vow only that of Prana and Apana (with a belief)— 
“Let the sinful Death never seize me.” When a man has recourse 
to this vow he should continue it till he bring it to a close. 
By that means alone a man gains union with and dwelling 

in the same world with that god Vayu. (Or should a man 
worship any god other than this, he should continue it to the 
close. By the worship of that god alone, a man gains union with 
that god and dwells in the same world with whom he worships.—78. 

//ere ends the Saptdnm JJrdhmana, 
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MADHVA’S COMMENTARY. 

The word “Father ” in the first mantra refers to Visnu. The 
word “yat” in the same verso is equal to “yad&,” when. “TapasA” 
—with tapas or austerity. But tapas here means Karma. The Lord 
created the seven kinds of food according to the past Karmas of the 
Jivas. “MedhayA”—“with intelligence.” It means “by His own Will.” 
[The creation therefore of the sevenfold universe is according to the will 
of the Lord, and the acta of the Jivas.] The word “ tapas ’’ here must 
mean “ Karma,” because in this very Br&mana, in a subsequent mantra, 
it is said that the creation is according to the Will of the Lord and the 
Karma of the Jivas ( fsplT ftflIT wff*T: ). When the great 

all-pervading Lord Visnu created the seven kinds of food, He kept three 
for Himself. These three are Manas or mind, V&k or speech and Pr&na. 
It is through these that He gets satisfaction. It is, therefore, one should 
be always desirous (K&ma) of attaining His Bhakti ; one should always 
make up his mind (sankalpa) to do His work; one should always have a 
curiosity to know (viohikitsft) Him; one should have a SraddhA ( ) 

or faith in the glorifying of His merit; one should have AfiraddhA ( srspjqr) 
or hatred when His equality or superiority of others to Him is 
spoken of or when His identity with anything earthly is talked of; one 
should have Dhriti or patience when one hears utterances derogatory 

to the Lord ; one should have Adhriti ( snafff ) or impatience in giving up 
the opinions of such men; one should feel shame (hri), in giving up his 
love or Bhakti for the Lord; one should devote his whole intellect (dhi) 
for knowing Him; and one should always feel fear (bhi) in one’s 
ignorance of the Lord ; one should employ his own speech in speaking of 
the glories of the Lord. One should have one’s Pr&iia V&yu in doing 
aots for the Lord. One should engage his Ap&na V&yu in giving up those acts 
that do not belong to the Lord; one Bhould keep his Vy&na V&yu engaged 
in checking those that stand in the way of the acts for the Lord; and one 
should have his Ud&na V&yu in maintaining the Yoga or communion with 
the Lord and the Sam&na V&yu one should keep engaged in setting right 
one’s own mind, speech and the organs. Of Bhakti, etc., spoken before, 
a man should always make his mind, etc., the Anna ( Wf) or food to 
Visnu. The difference between Kama or desire, and VichikitsA or 
ouriosity is this; the desire or K»ma relates to one object, while cariosity 
to many. The Pr&na V&yu makes one work; the Ap&na V&yu makes him 
stop from work; the VyAna V&yu engages him in acts that require strong 
energy; the Ud&na V&yu helps him in communion; and the Sam&na 
V&yu leads his body, mind, and organs and it helps him in attaining 
(sthiti) or Mukti, The superiority of the Jiva consists in this—• 
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—that it is very near to the (presidingdeities of) mind, V&k and Pr&na; 
and the Great Lord Purusottama has also forms consisting of Manas, V&k 
and Prana. The presiding deities like BrahmA, Sarasvati and V&yu, 
and many other presiding deities have their origin from the Manas 
(mind), V&k (speech) and Prana of the Lord. Visnu. Our V&k or speech,- 
indeed, speaks because the Lord is in the heart of hearts of all. All 
speeches and sounds are, therefore, the names of the Lord. They that 
know that all the words are the names of Hari reap the fruit of that 
knowledge, and those that have no such knowledge do not reap that fruit. 
Our knowledge is derived from all the external senses, and it is said to be 
produced by the help of the mind ; for a man is conscious when touched 
on the back by some bod}’, but if his mind is restless and is engaged in 
something else he cannot be so conscious. 

Bhdsya on the mantras 10 —13.—'The presiding deities of the Lokas 
(or the worlds), etc., of the Vedas, of the Suras, of the Jnatas (SfTft), of the. 
Pitris, etc., and the presiding deities of Dyau (the space), of Prithivi (the 
earth), of the fire, of the sun, of waters and of the moon, all it is He. 
He is lndra on account of His great glories; He has no enemy because 
He has no rival. V&yu and the two gods:Brahm& and Sarasvati are 
equal as far as their extension is concerned; but the two gods V&yu and 
Sarasvati are of higher attri bute; for in comparison with the attributes 
of the other Jivas theirs is such as may be called infinite. Again the 
attributes of the Lord Visnu are still more infinite in comparison with 
these. So the worshipper of those that have infinite attributes (of BrahmA 
Sarasvati and V&yu) enjoy infinite bliss ; and opposite is the case with 
the worshippers of those whose attributes are not infinite. 

Bhdsya on the mantra 14.—V&yu is the protector of the boings and 
hence called Praj&pati. He it is in the moon at night and he is called 
R&lra (fis) or night, because at night he wanes and at night he becomes 
full. The phases are said to be fifteen in number, but the sixteenth is 
coustant. Though the V&yu has no phases by himself yet he is said to 
have the phases, owing to the phases of the moon (which is his seat). 
In the night of the new mmn, he enters into the life of all the beings; 
it is, therefore, the killing even of a lizard at that night becomes greatly 
sinfnl though there is a very small amount.of sin in taking away the life 
of a lizard, because it is the seat of Kali, - V&yu is called Sanivat-. 

Sara, because he is the child of Visnu, and as such, he greatly enjoys 
b.liss. Samvatsara consists of three words (Sam)—greatly; JR?I(Vatsa)— 
a .child and X (ra)—one who enjoys (from (n-f) 

Bhdsya on mantra 16-—Such V&yu is always present, in h'im wh,b 
kncjws this that Lord Hari is tho .eatqr of seven foods. As the . fifteen 

22 
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jiHftWs of t-He ifcbdn are subject to change, and as the wealth'of the Vayn 
ill tWknbwer is subject to increase' and decrease, so it is said, that His' 
bfidy is liltd the- DhruvakUlft or the constant phase. ThO body 

is lilfS'the naVe of a* Wheel wherein all the peripheries meet ; it is there¬ 
fore','wHert'everythin g iB lost one goes to the periphery. Nrt one is mere 
dbiir to'ViSritf thUn the ihttn who' knows’ these gods to bO possessed'of 
stieh gVebt merits; 

Thb fourth is the fOOd whidh is' eaten. It is regarded to be dOth- 
mbh to'all'. He who thinks of the great nearness of the food - to himself, 
(tyhO amahses food without giving to others), commits a sin from whidh 
Ke’iiWer gets free; for he robs gods and Brfthmanas of their property. 

That food the Lord' V isnu gave in two ways to the gods together 
with some mantras, and these two ways are (wfo) Vali and fllf (Homa) ; 
tlie¥efor'e a man ought not to look for the fruits when performing the 
tWo saUt’fffees called VaiSvadeva karma and Valiharana 

Should a man perform these sacrifices with the object of get¬ 
ting their fruits he in fact robs the gods of the foods offered up. The man 
wh'6'makes use of the things of the gods for his own interest does, in fact’, 
gfiVe the property of another in exchange of the goods, for himself, in total 
rfeglrgence of the owner of the things, he gives in exchange. To the 
q'Ua'dWpdds as well as fo the bipeds was given milk which is the seventh 
ybb'd ; aiidf the'mTl’k of the cow" isthe chief of this food', 't hat milk has’ 
LOW f^e'd 1 for Offering sacrifices to the Atman as well as to the god's. It 
itf fhbVdfore' w’hd'rV airt oblation of milk is offored to the Lord Hari for a 
Whole yda’r in a sacrifice, the sacrificer gets the real knowledge of the 
Lord and thence lie gets Jllnkti; one should not entertain arty doubt 
about if. And' such a Hotrta is the cause of a mart's seeing the Lord ; and 
Wh'6b he his' s6en Him and become pure, he easily gets 'hfukti without 
pefferining any Homa or sacrifice. On the other hand, one wh'O know's’ 
trie'seven foods of tho Lord becomes Mukta by one sacrifice only, because’ 
hi has a special knowledge,—the knowledge of the Lord’s Tattva 
Lord' Ha (#.) t.e., the Lord Visnu Whose real self is all bliss, creates 
igiirt andf again tho seven kinds of food according to Hanna Or previous 1 
deeds 6'f the beings and according to His own Will; and therefore these 
foods’ Aever oofUe to an end. Hence it is, the Lord! 1’urusottamU passes 
By th‘6" name of Aksiti —the giver of food that will never COtne 

loan end. Whoever knows this eternal Lord Aksiti, to him do such of 
these’ foodS, as he likes, always come of themselves. This S&ptftiiria 
( TORY ) worship is the best of the sacrifices that can be Offered up to 
the gods, and by the means of this sacrifice, a worshipper may become 
a' god such as he deserves to be. All the above has been said in tho' 
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NArAyani 6 ruti. The food-god is said to be higher, and higher are his 
qualities; the men that are fit for the worship of these gods do not them¬ 
selves become these gods; but they approach the vicinity of these gods 
by their knowledge of them. 

Mantra 17.—To act again and again is to conquer or to attain this 
world of man ; and that can be done without the .work of other .births. 
One can conquer or attain this world either through his son only, or.only 
through YidyA or learning ( i.e ., through the disciple). It is therefore 
useless.to say that he is sure to attain the world through both of them. 
A.man gets one-eighth through the son and half through VidyA or learning 
and the whole through the knowledge of SaptAnna. Getting into the 
son a man gets free from his weak deeds, because the words 9! ${91 (Aksija), 
(Put) and fine (Ghhidra) have the same meaning—weak deeds ; there¬ 
fore a g* (Putra) is one who delivers from 3 ?f N (Put) or weak deed. 

Mantra 20. —Sarasvati and other three gods existing ,in Pfithiyi 
(the earth) manifest themselves in a groater degree in the go, 4 s; .a.njl 
this is what makes the gods as gods. It is Goddess jSaraqv.afi whose 
entrance into it makes everything real. It is the,presence 

(STl^H) of the godly rniud which makes the Mukta not to fyel papery 
but to feel bliss. It is the godly Prana which makes the Mukta feel po 
exhaustion in all his works, lie acquires tho capacity of ,,doing 
everything and he does never die. Thus does SaptAnnavit or thek.n,o,wer 
of the seven kinds of food, who is a Mukta, becomes inspired.by,the three 
gods; he then pervades all beings but does not participate ip th<?jr 
griefs. Since those that are the worshippers of the seyen kin4s,yf fpo^i 
ac.auire godhood, and since no sjns touch the gods, therefore,a SaptAnnqyvt 
is never touched by sin. Those gods that.have partly ..become men, it is 
they, who derive benefit from t-heir sons till they become Mukt^s ; but 
the Mukta gods do not derive at all any benefit from thoir sons. ,Jt js ?aid 
that the divine VAk, &o., get into the Muktas only; but how 4o M>ey 
preserve the PrAga the real nature ( and the knowledge wjherepf 

(iWISW) * 8 something mysterious. In the gods, PrAtjia is the best after 
-theLcrd Hari ; aud there is no speciality jn the PrA$a «f t Brabu|A. 
Therefore a man should have observances (worship) of.the Iior4 
V 119 U first and then he should keep the observances of J^rApa. 

The worship of Hamsa ($S) through breath is the worship of both 
Visnuand PrAna, because both Visnn and PrAna are of the forms o/ Haip.sa, 
the two gods that preside in the inhalation an 1 exhalation of breath, so one 
should always meditate on these two gods, whilst taking in or giving out 
his breath. Araan should not worship any other god-but these twp and 
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should servo none but these two gods. The Lord Praj&pati. who is none 
but the Lord V&sudeva, created first the Indriyas,— their deities; and 
the Indriyas are called Adhy&tmans () and their deities are the 
Adhidai vatas. 

Agni named V&k is tlie Adhy&tman (siwiTftr) of speech; Adhy&tman 
of the eye is named Adit.y&; and the Adhy&tman of the ear is 
OhandramA by name; the Adhy&tman of the gross mind is V&sava 
the Adhy&tmans of the finer mind are Sega, Kudra and Vip& (fw<lT). 
ltudra is the Adhy&tman of thinking, Gaiuda is the Adhy&tman of 
Dhy&na (meditation) and Pr&na is the Adhy&tman of V&yu who keeps 
all in check. 

Mantras 21—23. These gods of the Adhy&tinans quarelled among 
themselves. The Adhidaiva Vahni (grFjg) began to burn; the Adhidaiva 
Sfirya began to give heat, S >ma began to illuminate ; V&sava began to 
give rain ; Kudra became engaged in performing the works enjoined in 
in the Pafichar&tra which is the worship of the Lord Vignu. V&yn it was 
who set every one to work and who gave knowledge and Moksa. Vindra 
(*ll[?) set every one in the path of the Vedas. These gods vied with one 
another in Adhy&tman as well as in Adhidaiva.. The Lord Hari then 
Bpoke to them all “ I am the best, 1 am the best, superior to you all; 
amongst you he who always performs his duties incessantly is to be 
regarded as the best.” On hearing this the gods then began to do their 
raspective works incessantly. Prajapati, the ]Srahm&, got into them in 
the shape of exhaustion. All the gods could not perform their respective 
duties ou account of their exhaustion. Hut 13rahui& could not make Vayu 
exhausted because V&yu is of unabated energy ; so Vayu did not fail to 
perforin his duties. Exhaustion made tho other gods stop from perform¬ 
ing their respective duties, and the perlormanco of their respective duties 
was their Bhagavat-Karma (WT^?13>tT)—the means of worshipping the 
Lord. The non-performance of their dutios was followed by sin or 
death; so the gods became subject to the Death. But death oould not 
get mastery over that V&yu ; for he never stopped from the performance 
of his duty. The gods thus came to know that V&yu was superior to 
them all and then they wished to know this V&yu. When they came to 
know the superiority of this V&yu, they all became possessed ( ) by 

him, and obedient to him. So they also got tho names JfpiT (Pr&na) and 
jref^(Marut), the one is the Adhy&tmik ) name and the other 

is the Adhidaivik (Wffa^Rl^) name. Hence it is that these gods have 
(heir origin in Vayu and they all disappear in V&yu. So these gods are 
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the constant worshippers of this Vkyu. Hence it is that a in an should be a 
constant worshipper of this Vkyu. It is owing to this that the 
worship of the other gods one must finish ; but the worship of V&yu never 
comes to an end. It has also been said in the N&rkyiia »§ruti—“ One 
should always worship the Lord Visnu together with or simultaneously 
with the Vayu.” 

Here ends the Bhduya on the Saptdnna Brdhmanam. 


Tiik Sixth Brahman a. 

MANTRA I. P. 1. 

I f| WRT I 

I ^rT% \ I ^cTT| 

rTRTT^T fiWRT II \ II 

Idam, this ; this world, Hfft Naina, name. Hupain, form, mif 

Karma, work. ffft Iti, this word is to be supplied, ftq Trayam, of three 
kinds, srr V&, indeed, Tesam, among them ; among name, form and work. 
Hiwt Namnam, of the names. Vkk, speech ; Bharat), jfa lti. 

Etat, this ; this deity, Eskin, of these names 3Uktham, founda¬ 

tion. ff Hi, because. «»: Atah, from this deity. ft3?«U Sarv&ni, all. 
HIHTfft Nkmani, names. Uttisthanti, spring forth ; take their rise. 

(£ 1 ^ Etat, this , this deity, viz., Bhkrati Efim, of these (names). ftlft 
Skina sktna. f|f Hi, because. Etat, this deity. fttf: Harvaih, all. Hlftfft: 
N&mabhih, with the names, ft# Samam, one who together with others 
knows. One who together with sounds knows all the forms and works, 
(ftf fcJaha, together with. ftT Mk, from HI Mk, to measure or to know). 

Etat, this deity; Bhkratl. ijq| Esain, of these names. ngr Brahma, 
Biahinan. f|[ Hi, because. Etat, this deity, namely, Bhirati. ftsiffHj 
Sarvkni, all. Hlftlfft Nkinkni, the names. faftfw Bibharti, upholds. 

i. This (world) is verily a triplicity, viz .,— name, form 
and work. Amongst them Vak or Bharati is the deity of 
names. This deity is the foundation of all names; for 
from Her all names spring forth. This deity is the Sama (co¬ 
measurer) with the names ; because She measures (or knows) 
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all the forms and works together with the names. This deity 
is the Brahman (upholder) of these naipes; for She upholds 
all the names.—79. 

mantra I. 6. 2. 

51# n ^ 11 

Wt Atha, next, ^qnat Rfipan&m, of the forms. ^§j: Chaksuh, the eye ; 
Hudra. $fe Iti. cjga Etat, this deity, qat Es&in, of these forms. 
Uktham, foundation, ff Hi, because. «13: Atah, from this deity, Rudra. 
Raffia Sarvftni, all. ^qtfisj Rdp&ni, forms, afastffa Uttisthanti, spring 
forth ; take their rise. ija^Etat, this ; this deity Rudra. Ks&m, of 

'thesedorms. ffrrr Sama, SAina ; co-measurer. ff Hi, because. ^ Etat, 
this; this deity Rudra. ff$f: Sarvaih, all. Riipaih, with the forms. 

Samam, one who together with other knows, one who together with 
forms knows all the names and works. Etat, this ; this deity Rudra. 

Efttm, of these forms. Sffl Brahma, Brahrnan ; upholder fe Hi, 
‘because, Etat, this deity ; Rudra. Wfffhl Sarv&iji, all. ^nrfkl 

Rdp&ni, forms, Bibharti, upholds. 

2, Next, of the forms, chaksus or Rudra is the Deity. 
This Deity is the foundation of the forms; for, from Him all 
the forms spring forth. This deity is the Sama (cormeasure?) 
with the forms; because He measures or knows all the names 
and works together with the forms. This Deity is the Brah¬ 
man or upholder of these forms ; because He upholds all the 
forms.—80. 

MANTEA I. 6. 3. 

eff ^^Tfnr TWlS I I 

I rf^rT^rfS^c^ 1 HT#r 

5tT WJrf ^TcSf rTT^qi^ JUnHSSSr: U ^ 11 

infer tos sTfftuH, n % 11 tfer sroftfS'sjro: II T 11 
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aptf Atha, next Karmandm, of the works. WTWT Atind, prdna. 

Iti. Beat, tliis Deity, PiAna cprf Es&in, of' these works. 3 ^$ 
UktHam, foundation. Hi, because. wtT: Atah, from this Deity, Prdna. 
frtfR* SaVVfini, all. sSttffor Karmdni, works, Uttistlianti, spring 1 

forTH. «tcWt Btat, this'Doity, P rdna. Esdtn, of these woi ks. ata Sdma, 
oo meastirer'. fif Hi, because, Etat, this deity. a?: Sarvaih, all ! . 

Karmabhih, with tlie Works. atf SamAin, one wlio together 
with others knows. One who together with works knows all the 

names and forms. qaq Etat, this Deity, Prana. Esdm, of 

these works. srijr Brahma, Brahman; upholder, fj Hi, because. 

Etat, this Deity, PiAna. a^ffa Sarvani, all. Karmdiji, works. 

Bibharti, upholds, rfej Tat, therefore. Etat, this; each of VAk, 

Hndra and Vdyn. Trayam, of three kinds. a?T Sat, being. Ekam, 
one; two of them being under the one (Prdna). wf Ayam, this one SflWI 
Atind, Prdna. 3 17, again. Ekah, superior. a*J San. being, tjan 

Etat, this. Tray am, three. Tat, that ; just mentioned Etat, 

this Deity. Wjjf f Amritam, deathless; immortal. Satyena, by what 

is called satya. fjwa Chhannam, Ridden. JW!li Prdnah, PrSna. § Vai, 
indeed, sniff Amritam, amrita or immortal. Ndmarfipe, name and 

form. aetf Satyam, what is meant by the word satya. aiWlt Tdbhyam, by 
those two. wf Ayam, this; this Deity namely Amrita or Immortal. JTP3: 
Prdnah, Prdna. Chhannah, hidden. 

3. Next, of the works Atma or Prana is the Deity. 

This Deity is the foundation of the wotks ; for, from Him all 

the works spring forth. This Deity is the Sama (co-measurer) 
with the works ; because He measures or knows all the names 
and forms together with the works. This Deity is the 

Brahman or upholder of these works, because He upholds 

all these works. Therefore this Deity though a triplicity 
is but one; He is this Prana. He is again, though one, 

a triplicity. This Deity called Atma is hidden by what is 

called Satya. Indeed Prana is what is called Amrita or the 
Immortal, and name and form are called Satya; by these two is 
this Immortal (Prana) hidden.—81. 

litre ends &dstra. 

MADHVA'S COMMENTARY. 

The word Sama (an) means co-measurer, at Saha, together 
with, and at (MA), to measure, to know.' The word WRHT (Atmd) means 
Prdna ; because the name and the form are both subject to Pr&qa, hence 



176 


BRIHA D ARAN AKA- VPANISA D 

• • • 


they are all said to be as one and the same. Pr&na is the Vftyu; his wife 
is Bhftrati called also Nftma or Name and his son is Rdpa (5p<?) or form, 
that passes by the name of Rudra. Both of these are under the Prftna. 
Vftyu is called the Immortal because he is essentially permanent know¬ 
ledge. Bhftrati and her son Rudra have been called Satya, truth, because 
they speak of the things as they actually are. Piftna gets into Rudra or 
into the Veda or Bharati, and is thus always covered or limited by them 
both, this is why Vftyu is sometimes called Satya, but his real self is 
Amrita or Immortal. 

Here ends the Bhdsya on this Rrdhmana. 


SECOND ADHYAYA. 

First (Ajatsatru) BrXhmanam. 

MANTRA II. 1. 1. 

ii f^n%T mrd str* i tisrw^T- 

asra qsnw ^ sisnnftra 1 ^ |i5ri^T5n^aj^: 

sfTT^r 9m * ;jrt wr- 

eatfsr u ^ 11 

STTSttfe: BAl&kih, the son of BalAka. *rmfj GArgyah, born in tbe 
family of Garga. wr^furw: AnAohAnah, who has studied the Vedas; versed 
in the Vedas. <TfT: Driptah, proud. WW Asa, there was. 5 Ha, very 
strange it is. «: Sah, he; BAlAki g>ISf*f KAsyam, of Kast. «ntrcr*l9*r 
AjataSatrura, AjataSatru. & Te, to thee. BTST Brahma, Brahman. SWTf%! 
BravAni, let me say or explain, ^far Iti. CT: Sah, that. srcri'TCT?: AjAtaiatruh, 
AjAtasatru. griper UvAcha, said, 5 Ha. i^aggt BtasyAtn, on this. 
VAchi, on thy promise to explain Brahman. Sahasrain, thousand 

(either of cows or of gold coins). Dadma, (I) will give, said ironically. 

Jankah, Janaka. iRf; Janakah, Janaka. Iti. gjHTs Jan Ah, 
people. igT^rT DhAvanti, run. ^ Vai, indeed, Iti. 

1 . Balaki, one of the descendants of Garga, because he 

had studied the Vedas, had become very proud. “I shall 

explain Brahman to thee ” said he to Ajatasatru of Kasi. 

“ I shall give to thee a thousand on (the mere strength 
of) this speech of thine” ; said that Ajatasatru, “for the 
people, indeed, run to Janaka (to acquire the knowledge of 
Brahman) crying, ‘to Janaka, to Janaka, let us go.”— 82 . 

Note ,'— 1 The reply of Ajatasatru is ironical. ‘ All are running to Janaka, a Kjatriya, for 
Brahmavidyi. Hadst thou really possessed it, they would have preferentially gone to thee, for 
thou art a Brlhmana, and so better than a Kjatriya teacher. ” 

23 
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mantra IT. 1. 2. 

* trsrsr wqf q irsH^TsrTT^ wr 

wmw: *mi gqf ^i^t% ^t fra i 

* v TTafogm^sra^r. *qqf sraraf *t*it ' 
visrf?f ii ^ u 

Wi Sah, that, *TT»*ft Gftrgyah, a descendant of Garga. grare Uv&cha, 
said, f Ha. W?H Asau, he. JW: Purusah, Puru»a, Visnu. Mi Yah, who. 

Eva, only. Aditye, in the sun. Etam, Hitn. Eva, 

alone. Ahatn, I. MW Brahma, as Brahman. UpAse, worship. 

Iti. w: Sah, that. Aj&taSatruh, Aj&taSatru. 3 MTM ITv&eha, 

said. ( Ha, strangely, unexpectedly. Etasmin, on this subject; on 

the worship of Visnu in the sun. JTT M&, to me. JUT Mfi, not. 
Samvadisth&h, speak. sifirW Atislhah, above all ; far beyond this world, 
because there is nothing of the world in Him. ???Mt Sarvegfttn, all. sgjjRt 
Bhfit&nftm, of the beings. MfirdhA, head. TI3IT Il&jft, bright ff?f Iti. 

$ Vai, indeed ; truly, Aham, I. ijan Etam, him. Up&se, 

worship. Iti. w: Sah, he. M: Yah, who. Etam, Him. q[^ Evsm, 
thus. Up&ste, worships. wfq»5Tt Atisthfkb, above all. ftifat Sarves&m, 

all. ajjnsit Bhftt&n&m, of the beings. MftrdhA, head. *r5Tr Raja, 

bright. Bhavati, becomes. 

2. That descendant of Garga said,—“ I worship Him 
alone as Brahman,—Him only who is the Purusa in the sun.” 
Then Ajatasatru said—“ Do not tell me this (for I know it 
already). Indeed He is far beyond this world, is at the 
head of all beings and is bright. Him do I worship.” He 
who thus worships Him goes far beyond this world, becomes 
the head of all the beings and bright.—83. 

MANTRA II. 1.3. 

* Imre JTT^f q q^sr ^rT^rTf 

srfftqra fra i q frai^T^rasaqqf 

gfcqrof %t$t *i%ra qr srf fra i q 
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* «TSTRT ?T^F»T 

s=fta^ n ^ ii 

W: Sah, that. G&rgyah, born in the family of Garga. 

Uv&cha, said. £ Ha. *T&T Asau, He.g^: Purusnh, purusa, Visnu. qt Yah, 
who. Eva, only. qs^Ghandre, in the moon. g^Etain, Him. t[«t Eva, 
alone. Aham, I. srff Brahma, as Brahman, sqtifr Up&se, worship. 
$f?l Iti. «: Sah, that. animus: Aj&tasatruh, Ajktaiatru mUvicha, 
said, f Ha. tjahwq; Etasmin, on this subject , on the worship of Visiju 
in the moon, m M&, to me JJ1 Mt, not. Saihvadisth&h, speak. 

Brihatpandurvashh, clothed in a long white dress. ^r*f: Somah, 
the moon. *t3rt Raj&, bright. Iti. t Vai, indeed; truly wjf Aham, 1. 
ipn Etam. Him. 3«Tr& Upase, worship. J[f?r Iti. Sah, he. H; 
Yah, who. Etam, him. Evatn, thus. *fO{: Aharahah, every day. 

Gpftste, worships, gga; Sutah prasutah, the soma sacrifice. 

Bhavati, is. Asya, his. 3»wf Annam, objects of enjoyment. 

«T Na, not. Ksiyate, decrease. 

3. That descendant of Garga said—“I worship Him 
alone as Brahman,—Him only who is the Purusa in the 
moon.” Then Ajatasatru said—“ Do not tell me that, (for 
I know him already). He is clothed in a long white dress; 
He is in the moon and He is all bright. Him do I wor¬ 
ship.” He who thus worships Him, every day (in his house) 
soma sacrifice takes place and his objects of enjoyment do 
not decrease.—84. 

mantra II. 1.4. 

*T fTTT^T ** TpT^oTTf 

^ |(5iT^T5iirTscrgm 

WT3 JTSfT WSffrT II $ II 

Sah, that, mnf: G&rgyah, a descendant of Garga. qqjq Uv&cha, 
said. W Ha. Asau, that, g**: Pmusah, Puru§a, Visnu. q: Yah, who. g* 
Eva, only. Vidyuti, in the lightning, Etam, Him. qtr Eva, 

alone. Wtf Aham, T. WH Brahma, as Brahman, Up&se, worship. 

Iti. i?: Sah, that Aj&tasatruh, Aj&taSatru. Iff* Uv&cha, 
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said, f Ha. qafiirn Etasmin, on this subject ; on the worship of Visnu 
in the lightning. ITT M&, to me. j?r MS, not. ifafysr; Samvadisthah, 
say ; tell. Tejasvi, bright; luminous. S[% Iti. t Vai, indeed. 

Ahum, I. qan Etam, Him. 31T& Upase, worship, $fcT Iti. Q: 
Sah, he. *: Yah, who. tjfru Etam, Him. Evam, thus, 

Up&ste, worships, Tejasvi, glorious. VnfrT Bhavati, becomes, 

f Ha. ifofesft Tejasvini, glorious. «rw Asya, his. ST3IT: Praj&h, 

offspring ; progeny. Bhavati, is. 5 Ha. 

4. That descendant of Garga said—“I worship Him 
alone as Brahman,—Him only who is the Purusa in the 
lightning.” That Ajatasatru said—“Do not tell me this 
(for I know him already). He is luminous; Him do I 
worship.” He who thus worships Him becomes glorious 
(in this world) and glorious becomes his offspring.— 85 . 

MANRA II. 1. 5. 

^torT^r ttt^t ? q^*r 

5TT fq TTr^SRqT^ 

q^fa*T*qTW?%Tq5Tcq^£^ II i( » 

ff: Sah, that. inn?: G&rgyah, born in the family of Garga. 
Uv&cha, said. f Ha. Ayain, this. g^T: Purusah, Purusa; Visnu. 

*|j Yah, who. Eva, only. arncT^t Ak&So, in the sky. Etam, him. 

Eva, alone. *T?? Aliain, I 3gT Brahtna, as Brahman. 3<TT$ Upase, 
worship. Iti. H: Sah, that. W5Tt?T*TSr. Aj&ta&atruh, Ajatasatru W9 
Uv&cha, said. 5 Ha. Etasmin, on this subject; on the worship 

of V>?iJ u ' n the sky. ITI M&, to me. nr M&, not. Saiiivadi?{h&h, 

tell, troiflf Pflrnam, full. srsrarfrr Apravarti, immovable, ff?T Iti. ^ Vai, 
indeed. #ntf Ah'am, L. «J[tTH Etam, Him. Up&se, worship. Iti. 

$f: Sah, he. if: Yah, who. gfpj Etam, Him. Evam, thus. Up&ste, 

worships, g*f?t Pfiryate, i» full of ; has enough of. ITIMT Prajayft, by 
offspring. Pa&ubhih, by cattle. STCOT 3 Asm&t, this. &l«n{ Lok&t, 

from the world. Asya, his. Hat! Prajah, offspring ; line of his fmily, 

if Na, not. Udvartate, is removed ; breaks. 

5. That descendant of Garga said—“I worship Him 
alone as Brahman,—Him only who is the Purusa in the sky.” 
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Then Ajatasatru said—“ Do not tell me in this way about this 
(worship of the Purusa in the sky). He is full and immove¬ 
able ; Him do I worship.” He who thus worships Him has 
enough of offspring and cattle, and in this world the line of 
his family does not break.—86. 

MANTUA II. J. 6. 

^ TTT^T W* TJcfitalf 5t^n- 

tjirSiswfacn %%far 5 TT 5t% v xjq- 

itagqrea 11 ^ w 

S;il>, that. ftp^: Gargyah, a descendant of Gnrgn. 33TO Uv&cha, 
said. ( Hu. Ayam, thi«, g^Ts Purusah, Puru$a; Visnu. *t; Yah, 

who. Eva, only. STw VAyau, in the wind, Etani, him. Eva. 

alone. *»* Aham, I. *Tff Brahma, as Brahman. 3'Tl^' Upase, worship. 

Iti. 8ah, that. sniitrtT^s Aj&tasatruh, AjAtasatrn. Uvttcha, 

said, f Ha. qtlTWf Etasmin, on this subject ; on the worship of Visnu 
in the wind. JTT M&, to me. ITT Ma, not. Sjiihvadi$thah, tell. 

I ndrah, possessed of all the Aisvaryas. Vaikunthah, the 

Invincible. WKtfsmr A parajittl. unconquerable, $STI Sen&, army; host, 
a great number of multitude. 1 ti. t Vai, indeed Aham, I. 

Etam, Him. 79T& Up&se, worship. ^f?r Iti, Sah, he. !j: Yah, 

who. Eta:n, Hun. Evam, thus. Upaste, worships, 

farwj: Jisnuh, superior. | H 1 ’. WWTf3T ot: Aparkjisnuh, not capable of 
being defeated. <T Tu, and. sjftia: Anyatah, from the others. WStiq} 
Aj&yi, not subject to defeat; conqueror of others. *15% Bhavati, becomes. 

6. That descendant of Garga said—“I worship Him 
alone as Brahman,—Him only who is the Purusa in the wind.” 
That Ajatasatru said—“Do not tell me in this way about 
this (worship of the Purusa in the wind). He is, indeed, 
Indra, possessed of all the lordly powers, the invincible and 
the unconquerable host, as such do I worship Him.” He who 
worships Him as such, becomes superior, invincible and 
unconquered of.—87. 

MANTRA II. 1. 7. 

* fisrre 3^ 
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qTO mi*- 

f^ftm sit * * ^ftsrgqr^ Tqqrer 

f|f wrftr fsr^mfffT^mr^TvrsrRni * u 

Sah, that. Tn«f: G&rgyah, a descendant of Garga. 39t9 Uv&clia, 
said, f Ha. 9: Yah, who. gar Eva, only. sj®tn Ayarn, this, gs«t: 
Purusa^, Purufft; Visnu. 3Jt?l Agnau, in the fire. Etam, Him. 

Eva, alone. *lt£ Aham, 1. Brahma, as Brahman. 39P& Upflse, 
worship. lti. Sah, that., sun^tp^: Ajataftatruh, Ajatasatru. 3909 

Uv&cha, said. & Ha. Etasmin, on this subject • on worship 

of Vi@nu in the fire. »n M&, to me. HT Ma, not Saihvadisth&h, 

tell. f99raff: Vi sasahilj, the destroyer, so called because the enemy 
cannot bear Him. lti. # Yai, indeed; verily. Sfljf Ahatn, 1. 

Etam, him. 39T?lf Up&se, worship. ![Rl lti. ?ls Sah, he. 9: Yah, who. 
ga^Etam, Hun Evam, thus. 39[^ Up&ste, worships f99rafj: 

Visasahily, the destroyer ; unbearable. Bhavati, becomes 5 Ha. 

Asya, his. Jntt: Prajafi, progeny ; descendants. f99wffc: Visasahih, 
the destroyer ; unbearable. *19% Bhavati, becomes, f Ha. 

7. That descendant of Garga said—“I worship Him 
alone as Brahman,—Him only who is the Purusa in the fire.” 
That Ajatasatru said—“Do not tell me in this way about this 
(worship of the Purusa in the fire). He is, indeed, the Destroyer ; 
Him do I worship.” A destroyer (of the enemies) becomes he 
who worships Him thus (as the destroyer), and the destroyer, 
indeed, becomes his offspring.—88. 

MANTRA 11. 1. 8. 

^ |iqiq JTU^T q q^q I^cITf STfSTt- 

fRr |i3N^T5nrRT5mT nm- 

^ gra sit sTffoTJjqTO fm q * jtRt- 

|^rigq?T^5RT qrofq^qq^T nRi^TS^^n^T- 

11 c » 

U: Sah, that, tiptf: G&rgyah, a descendant of Garga. 89W Uvacha, 
said, f Ha. 9: Yuli, who Ayam, thi«. JW Purn^ah, purusa; Vis^u. 
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Eva, on ly. W^A psu, in waters. JJTfH Etam, Him. Eva, alone- 
Aham, I. WAT Brahma, as Brahman. 3«Tfft Upase, worship, 

Iti. TT: Sal), that. »!3n?r^T3: AjAtasatvuh, AjAtaSatru. 3SKST UvAoha, 
said. ? Ha. Etastnin, on this subject;on worship of Visnuin 

waters, WT MA, to me. Ht MA, not. *hf?[«5T: SamvadistliAh, tell. ufa^; 
Pratirfipah, favourable, Iti. t Vai, indeed; verily, Aham, I. 

Etam, Him. 3 »TT$ Upase, worship. iti. Sah, he. «f: Yah, 
who. Etam, Him. Evam, thus. Upaste, worships. 

Pratirupam, favourable, (£3 Eva, only, qan Enam, Him. 
TJpagachchhati, goes to; attains, g Ha, verily. «I Na, not. snrfa^:<?iT 
Apratirflparn, unfavourable. »i«ft Atho, besides. Pratirflpah, 

favourable (sonj. sttjjT'T AsmAt, from him who worships. JAyate, 

is born. 

8. That descendant of Garga said—“I worship Him alone 
as Brahman,—Him only who is the Purusa in waters.” 
That Ajatasatru said—“Do not tell me in this way about this 
(worship of the Purusa in waters), He is, indeed, the Favourable, 
Him do I worship. ” The favourable only and not the 
unfavourable go to Him who meditates on Him thus ; besides a 
favourable son is born to him.—89. 

MANTBA II. 1.9. 

^ fTcciTj ^1- 

ffcT f 

5TT f m TT^ojgqT^ 

it * u 

B: Sah, that. *Ttnf: GArgyah, a descendant of Gatga. 99F9 UvAcha, 
said, g Ha. «npg Ayam, this. JgST: Purusah, PurAga ; Vi§nu. «l: 
Yah, who. WIg$f AdarSe, in the looking-glass ; in the mirror. Eva, 

only. i^Etarn, Him. Eva, alone. *TgH Ahain, I. ffjT Brahma, 
as Brahman, UpAse, worship, gfa Iti. TT: Safc, that. trcmRPg: 

AjAtufiatruh, Ajatasatru. UvAcha, said, g Ha. Etasmin, 

on this subject ; on worship of Visiju in the mirror. 9TT MA, to me. ITT 
MA, not. *fafg«5t: SamvadisthAh, speak, ^fnsoi: Roohisipih, bright; 
resplendent. gffc Hi, $ Vai, indeed; verily. Aham, I. «£TH 
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Etain, Him. 3qj#Up&se, worship. Iti. fj: Sah, he. BT: Yah, who. 

q?(H Etain, Him. qqiq Evarn, thus. 31ft# Up&ste, worships. 
Rorhbnuh, bright , resplendent, Bfffa Bhavati, becomes. 5 Ha, it is 
well known. As)a, his. JT3T: Prajah, progeny; offspring. 

Roohisnuh, bright; resplendent. qqfs Bhavati, becomes, wff Atho, 
besides. If: Yaih, with those (wise men). Sannigachchhati, 

comes in contact grt^ T&n, those. SarvAn, all. stfaclq# Atirochate, 

surpasses in splendour. 

9. That descendant of Gnrga said—“I worship Him alone 
as Brahman,—Him only who is the Purusa in the mirror.” That 
Ajatasatru said—“Do not tell me in this way about this (worship 
of the Purusa in the mirror). He is, indeed, the Resplendent. 
Him do I worship. ” Very resplendent does he, indeed, become, 
he who worships Him thus. His offspring does become resplen¬ 
dent. Besides he surpasses them all in splendour with whom he 
comes in contact.—90. 

MANTRA II. 1. 10. 

^ fTslTTj JTT^T SFrf 

sST^ftTOT * |igrr^T5nrfSCr^RT 

SIT ST^cTgqm $ fa ^ q XS^o [- 
TjqRH 3Tiqi;fa ^ TO ^TSTT^ 

OTlh 5^Tfa 11 \° II 

Sah, that. »Tt«f: Giirgyah, a descendant of Garga. 35W Uv.icha, 
said. ? Ha. #T»m Ayam, this, qq Eva, only. *isq: Sabdah, sound. 
q ; Yah, which. Yantarn, one who is going, wg Anu, close to. 

P»s chat, on the back. Udeti, rises qSPJ Etam, him ; the Purusa 

present in the sound behind the back of a man when in motion, qq 
Eva, alone. Aham, I. BIT Brahina, as Brahman, qqtd Up&se, 
worship. ^f?t Iti. w: Sah, that 'HSTTfflffB: AjAtasatruh, Aj&tasatru. 
qqpq Uv&cha, said. 5 Ha. qafer^ Etasmin, on this subject ; on worship 
of Visnu in the sound. JTT M:i, to me. m MS, not. tfqfq*$r: Samvadiftlmh, 
tell. WfJ: Asuh, life ; life-giving. f Fer Iti. t Vai, indeed; verily. qtfBf 
Aham, I. qq*| Etam, Him. qqr& Upase, worship Iti. g: Sah, he. 

q: Yah, who, qqg Etain, Him. qqn Evain, thus. 3qH?- Upaste, wor¬ 
ships. Asmin, this. Loke, in the world. gq Saryam, full, 




185 


II ADHYAYA, I BRAHMAN A, 11. 

Wig: Ayuh life. qft Iti, gets ; attains. q* Eva, only, f Ha, it is well- 
known. KiU&t, appointed time. Jfr Pura, before. finam, 

him. 5TWI: Pr&nah, life si Na, not. arfftfh Jahati, leaves. 

io. That descendant of Garga said—“I worship him alone 
as Brahman,— Him only who is the Purusa in the sound that arises 
at the back close to the man when he is going.” That Ajatasatru 
said—“Do not tell me in this way about this (worship of the 
Purusa in the sound). He is indeed Life ; Him do I worship. ” 
A full period of life gains he who worships Him thus. His life 
does not leave him before the (appointed) time.—91. 

MANTRA II. 1. 11. 

^ ftoTT^ JTT^T q t7cn*r q^q 

f|<ft$Tsqqyi fm sn sr^agqrq ffa q q 
qnfa TfrftqqR f qqfa u \\ n 

H: Sah, that, nt«?: Gargyah, a descendant of Garga. Uv&oha, 

said, f Ha. Ayatn, this. 35 ^: Purusah, Purusa ; Vignu. *r: Yah, who. 

Diksu, on all sides. Eva, only, qsnEtam, Him. q* Eva, alone. 
«flf Aham, I. scar Brahma, as Brahman. Up&se, worship. <f?l Iti. 

a: Sah, that. STCH33I3'. Aj&tSatruh, Aj&ta&atru. 3arWT Uv&cha, said, f Ha. 
qarffci^ Etasmin, on this subject; on worship of Visnu on all aides, tit Mft, 
to me. HT M&, not. ?fqfq«ST: Samvadisthah, tell, fjfetfcl: Dvitiyah, having 
a second; double. WTT«T: Anapagah, inseparable. ?f5t Iti. $ Vai, 
indeed, wjf Aham, I. qai^ Etam, Him. Up&se, worship, 

Iti. ?i: Sah, he. «t: Yah, who. q»m Etam, Him. qarn Evam, thus. 
3 W& Upa 3 te, worships. ffdtaanfit Dvitiyav&n, double. st*f?t Bhavati, 
becomes. 5 Ha. st^Hrq Asra&t, from this ; from such a worshipper. ITU: 
Gagah, follower. *t Na, not. fetltt Ohhidyate, are separated. 

n. That descendant of Garga said—“I worship Him alone 
as Brahman,—Him only who is the Purusa (abiding) in all quar¬ 
ters.” That Ajatasatru said—“ Do not tell me in this way about 
this (the Purusa in all quarters). He is, indeed, the Double and 
Inseparable. Him do I worship. ” He who worships Him thus 
has always a second and never do his followers part from 
him.—92. 
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MANTRA II. 2. 12. 

q trsrre q qqq 

a^Tqm ?ra q ftaTqT^Tqscrqw &rn%F^rqf^i 

^rf^srgqt^ 

fqTT^fc^te STiq^fa q^T^T^T?lJr5^TlT^5mil^n 

dt Sah, that. rn**f: G&rgyah, a descendant of Garga. 3stre Uv&cha, 
said. (Ha. «T«H( Ayatn, this. Purusah, Purusa; Visnu. «r;Yah, 

who. @T«IT»W ChhAy&tuayah, shadowy ; abiding in the shadow, Eva, 
only. qsn^Etam, Him. Eva, alone. Aham, I. anu Brahma, as 

Brahman. STOfrUpAse, worship. Iti. tf: Sah, that, wairrsra: AjAta- 
Satru. 9«rr^9r Uv&cha, said, f Ha. Etasmin, on this subject; on 

worship of Visnu abiding in the shadow, m VMA, to ine. *rt M&, not. 
tfcfyg t: Saifavadigth&h, tell. lj?g: Mrityuh, death. t[f?r Iti. ^ Vai, indeed. 
*nt Aham, 1. gaff Etam, Him. SffT&Upase, worship. Iti. ff: Sah, 
he. ff: Yah, who. gffff^ Etam, Him. g?i^ Evarn, thus. UpAste, 

worships. vrfoftf Asmin, this. Loke, in the world, a# Sarvam, 

full. «ng: Ayuh, life. gfff Eti, gets; attains. gff Eva, only. * Ha. 

«nn<I KftlAt, appointed time, JTT PurA, before. Enam, him. 

Mfityuh, death. ff Na, not. tffinffffPer Agachchhati, comes. 

12. That descendant of Garga said—“ I worship Him 
alone as Brahman,—Him only who is the Purusa abiding 
in the shadow.” That Ajatasatru said—“ Do not tell me 
in this way about this (worship of the Purusa abiding in the 
shadow). He is, indeed, Death. Him do I worship.” A full 

period of life attains he who worships Him thus. Death doe? 

not come upon him before the appointed time.—93. 

MANTRA II. 1. 13. 

* JTpqf q ijsmTOTrwr q^q 
q tTqiqnTTrrscr^qT 

STTrq^m qT iSTf^TqqTq fTO q q Ijq^qqqrcq 
qqrqirqf^qt fT*q 3^1 wfa q f 
^ftqiq qpq: u \\ u 
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5f: Sah, that, ijrnf: Gargyafj, a descendant of Garga. WH UvAeha, 
said. 5 Ha. Ayam, this jcq.* Purusah Purusa ; Visnu. «f: Yah, who. 
I^r Eva, only, trrfurf^r Atmani, in Hiraijyagarbha: in the mind. qgg Etam, 
Him. Eva, alone. Aham, I. STfT Brahma, as firahman. 

Up&se, worship. gffl Iti. a: Sah, that. AjAtsatruh, Ajfttasatru. 

gratW Uv&cha, said, g Ha. Etasrnin, on this subject ; on worship of 

Visnu in the mind, nr MA, to me. nr MA, not SaAvadi^thab, 

tell. Wtr?JT s al Atmanvi, having Virifioha, who is the presiding deity of 
Chitta. 5% Iti. ^ Vai, indeed. Wgt3f Aham, 1. (Jai^ Etam, him. STqrct 
ITpAse, worship, gfa Iti. n: Sah, ho. q: Yah, who. Etam, Him. 

t[gl^ Evain, thus. 3<TT<E& Upaste, worships. Atmanvt, strong in 

mind. nafrT Bhavati, becomes, g Ha. «rW Asya, his. JT3ft: PrajA(i, 
offspring, Atmanvini, strong in mind. na% Bhavati, becomes, 

g Ha. ns Sah, that, m«t: GArgyah, a descendant of Garga. 

Tfisnim, silent. WTO Asa, was. 5 Ha. 

13. That descendant of Garga said—“ I worship Him 
alone as Brahman,—Him only who is the Purusa in Hiranya- 
garbha (or mind).” That Ajatasatru said—“ Do not tell me 
in this way about this (worship of Purusa in Iiiranyagarbha). 
He has indeed Hiranyagabha in Him. Him do I worship.” 
He who worships Him thus becomes strong in mind and his 
progeny also becomes strong in mind. Then the descendant 
of Garga became silent.—94. 

MANTRA II, 1. 14. 

f£r%r * Irsn^r *rmf u n 

Sah, that. «rniflW^: AjAtasatruJi, AjAtafiatru. UvAcha, 

said, g Ha. qnrqg EtAvat, this much ; so far. 3 N.u, only. Iti, 

here ends the speech. qyrigg EtAvat, thus much ; so far. ffc .Hi, to be 
sure. Iti, here ends the answer of BAlAki. ggTgftT EtAvatA, by this 

much. Viditam, known, comprehended. *r Na, not. Bhavati, 

is. Iti, here ends the assertion of AjAtasatru. m Sah. that, ntnf: 

GArgyah, a descendant of Garga. ggrsr IJvAcha, said, g Ha. tgr TvA, 
thee. gqinfo UpayAni, I approach as a disciple. g% Iti. 

14. That Ajatasatru said—‘‘Thus far only?” “Thus 
far only and no farther,” (replied Balaki). “ Brahman is not 
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comprehended by (this poor knowledge) which extends so far 
and no farther,” (said Ajatasatru). Then the descendant of 
Garga said—“ May I accept thee as my preceptor'?”—95. 

MANTRA II. 1. 15. 

^ 5qq c^T rf 

'*s> ggmwRgwn&srt- 

o 

ShrT*sfr rT HIFTHT ^ |ItT^T II 

9: Sah, that. Vl^reitr?: Aj4tasatruh, Aj4t,asatru, £319 Uvocha, 
said, f Ha. q3?t Etafc, it, i.e., that a ksatriya should teach a Br&hmana. 
irftrctof Fratilomam, contrary to the custom. ^ Vai, indeed; verily. 
QH Yat, that. BrTVT^i: Br4hmanah, a Br4hmana. grfgnq; Ksatriyam, 
one Ksatriya by caste. 5<f«TRt Upeyit, should approach as a disciple. 
^ Me, to me. srfT Brahma, about Brahman, wgqfir Vaksyati, will speak; 
Will instruct, ffer lti. Tv4, to thee, f35Tqfa««nfiRr VijMpayifyami, 
I will inform. Eva, only. J[frf lti. sf Tam, him. <?u!! Panau, by 
the baud. sn^Pt Ad4ya, taking. £9$n Uttasthau, rose ; stood up. $ 
Tau, they both; B414ki and Aj4ta6atru. |J9f Suptam, sleeping, 
Purusam, a man. wrsOTTjp Ajagmatuh, went to. £ Ha. 3 Tam, Him. Hari 
within the man in deep slumber, Brihatp4ndurav4sah, Ohl 

Thou of long white clothes, tffcf Soma, Oh I Soma. Rajan, Oh! 

bright. lti. Etaih, these. «nitf*?: Namabhih, by the names. 

WUfaqfaii* Amantray&fichakre, called, $f: Sah, He; the Lord Hari in 
the heart of the person in deep slumber. 3 Na, not. £9$t! Uttasthau, 
rose. # Tarn, him. P4ijin4, with the hand. «W Pesam, pressing ; 

squeezing. Bodhyurichak&ra, awoke. $: Sah, He; Hari in the 

sleeping man. 89$!! Uttasthau, arose. £ Ha, strange it is. 

15. That Ajatasatru said ;—“It is contrary to all 
custom that a Brahmana should approach a Ksatriya (with 
the request) that the Ksatriya will teach him about Brahman. 
However I shall simply tell you about Brahman, (but not 
instruct you as a teacher does).’’ Taking him by the hand he 
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rose. They both went together to a man in deep slumber ; 
then (Ajatasatru) called Him, (Lord Hari in the sleeping 
man, by these names) “ Oh ! Thou of long white clothes, 
Oh ! Soma, Oh ! Bright one.” But He rose not. Then he 
pressed the man with his hand and awoke Him. And lo ! 
he arose.—96. 

mantra II. 1. 16. 

q fTqTqTSITrRTqqqq IJtlrf^ 

3 ^TJTTT^m f q JITR: n\\\\ 

g: Sah, that. *T3n3W3: Aj&talatrulj, Ajatasatru. 33T3 (Jvacha, 
said, £ Ha 33 : Esah, this Jiva. «£33[ Etat, in this; in this body. 39 
Yatra, where; in Hari. Suptah, sleeping. «P|JT Abhht, was. 9: Yah, 

who. 39 : Esah, this ; that which contains the sleeping Jiva, fcSTftfiPTi 
VijfiAnamayah, of the form of pure intelligence ; of the form of pure 
knowledge. 339 : Purusah, purusa. 3£T TadA, then ; while asleep, tp Kva. 
where. 39 : Esah, He. snjjl Abhfit, was. 53 : Kutah, whence, 335 Etad, at 
this time ; while awake. 3IT3T3 AgAt, came £% Iti. 33 Tat, that ; where did 
Hari reside at the time of slumber and whence did He come while awake, 
nmi: GArgyafc, the descendant of Garga. 3 Na, not. 3 U, ever. 
Mene, knew. 

16. That Ajatasatru said :—“Where was He at the 
time of slumber,—He the Purusa of the form of pure know¬ 
ledge, in whom did this Jiva lay asleep within this body? 
Whence did he come at the time of waking ?” But the 
descendant of Garga never knew that.—97. 

MANTRA II. 1. 17. 

* IxqiqT^TrTscrqq^q fafnq- 

*rc: q^q^qr qmRTTirfrT^q fqfTTqqi^Tq q tt^t- 

tcfcqqq: 

^rfqm nrn <*q qri&i qqfer qm 

qftrf fta v vrrt sr: u \* « 

tf: Sah, that. «nri?Nf3: Ajatasatruh, AjAtaAatru. 39T9 UvAcha, said, 
f Ha. 1531 Esah, this Jiva. 333 Etat, in this; in this body. Hit Yatra, 
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where, in Hari. Suptah, sleeping. Abhfit, was. 1r Yah, who. 

qqi Egah, this, fq^iqqq: Vijfi&namay ah, of the form of pure intellect; of 
the form of pure knowledge. 3$q: Pnrusah, Purusa. aqr TadA, then ; 
at the time of slumber, qqf Es&tn, these. STPHHU^ Pr 4 nfinA,m, of these 
indriyas ; of the organs of senses. fsrsyisf Yijfianam, knowledge of the 
senses. fqgfT%q Vijfi&nena, knowingly; wilfully. Adilya, taking, 

qq: Esah, this, *n$nai Aka Hah sky; ethereal sky. q: Yah, which. sfcrf'qDr 
Antarhridaye, within the heart. qfqr«^ Tasmin, there. ete, lies. 

qifilT&ni, these; the senses with their capacities, qqr Y r ad&, when. *Jgfrfei 
Grihn&ti, takes; makes inactive. wq Atha, then, qqq Etat, in this Hari. 
35^; Purusah, Puruga. ^qfqfq Svapiti, sleeps, qm NAma, it is well- 
known. 5 Ha. sn«0: Pr&nah, the organ of smell. Tadgrihitah, 

taking by him; made dormant by him. qq Eva, only, qqfq Bhavati, 
becomes; is. Grihita, taken : made dormant. qj^Vak, the organ 

of speech. Grihitam, taken ; made inactive, Chaksuh, the eye ; 

the organ of sight. Grihitam, taken ; made inactive. srtqqf Srotram, 
the ear; the organ of hearing. Grihitam, taken; made dormant, 

tfq: Manah, mind. 

17. That Ajatasatru said :—“This Purusa who is of 
the form of pure knowledge, in whom did this Jiva lay asleep 
within this body, taking consciously at the time of deep 
slumber the knowledge (capacity) of these Indriyas (organs) 
lies there in the ether that is inside the heart. It is well known 
that when He makes these Indriyas (organs) inactive, it is 
said that the Purusa sleeps. The organ of smell is made 
dormant by Him only. The organ of speech is made dormant ; 
the organ of sight is made dormant ; the organ of hearing is 
made dormant ; the mind is made dormant.—98. 

mantra II. 1. 18 . 

* qft- 

^ 

urn *TfRT%T 3^$ TOT9BW 

^carrot scrfft 

11 \c 11 
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a: Sah, he ; Hari. RS Tatra, when. Etat, in this body. 
SvapnayA, through the nadis or nerves. Charati, moves, f Ha, 

because. ^ 'l’e, these ; these nerves. Asya, his. 3T3>T: Lok&h, world; 

kingdom. Tat, then, ngrtt^T: Mah&r&jah, a great king. $ST Iva, like. 

Bhavati, becomes. 3*1 Uta, or. Mah&br&hinanah, a great 

Br&hmana. ^3 Iva, like. 33 Uta, or. 33TT3^ Uchch&vacham, high or 
low, such as elephants or cats, $3 Iva, like. 33 Uta, or. ffcrpsaret Niga* 
chchhati, sees 'himself). (3: Sail, he, the example. R3T Yatha, as. 3£W5r. 
MahArstjah, a gveat king. 3jRtR[T^ J&napadUn, people of the kingdom. 

Gfihitva, collecting ; summoning. Sve, his own. 333^ Janapade. 
in kingdom. 3«JT$T3* Yath&k&mam, as he likes it. Parivartate, 

moves. t[^Hlrain, in this way. Eva, only, trR: Esah, this Purusa. 
i?33 Etat, his ; of the Jiva. JTfctT^ Pr&n&n, the external organs. 
Grihitva, taking with him. 5% Sve, his own, of which he is the master. 

Sarire, in the body. YatMk&mam, according to His own will. 

Parivartate, moves ; walks. 

18 . His worlds (possessions or proper sphere) are those 
where he moves through the Nadis or nerves. Then He 
becomes either like a great king or like a great Brahmana or 
He sees Himself big (like an elephant) or small (like a cat). 
For example, as a great king travels through his own king¬ 
dom, according to his own will, taking his subjects along 
with him, so does He move, wherever He likes, through the 
body of which He is the master, taking along with him all 
the Indriyas.— 99 . 

mantra II, 1. 19. 

sra wtstrt st^t h f|ararar 

?nm: scsrsr^tr qftam ^ seutct m 

N3 \9 

oTT WfT5n^T%T JT^TT 

W Atha, agai n; moreover. YadA, when, mvi Kasyachana, 

anything of the external world. 3 Na, not. #3 Veda, knows. Nominative 
of this verb is sfttf Jiva. 33 T Tada, then. (J3&$ Sufuptah, in deep slumber. 
Wtfa Bhavati, becomes, grTggf38f3nfit! DvAsaptatisahasrAni, seventytwo 
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thousands. f(^n HitA, hit,A. siTff NAma, by name. iflVT: NAdyah, nAdis 
or nerves. HridayAt, from the heart. Puritetam, that NAdt 

( •tret) which extends up to the head. This Nadi is called (Su- 

sumna)—it extends from the heart up to what, is called ffgrjf (Brahmapura) 
within 'the head. wf*T Abhi, towards. Pratitisthante, goto; 

spread. TAbliih, by those NAdis. Pratyavasripya, moving 

to and fro. jOafg Puritati, in the Nadi called Puritat because it extends 
up to the Brahtnapura in the head. The modern Yogis called it Susumna 
(gwr). It is to be understood in Lord Hari who is present in this 
NAdi. l§ete, lies. Sal), he, the example. *7UT YathA, as. $fHT ; 
KumArah, Rudra. atT VA, or. MahArAjah, VAyu. «ft VA, or. 

(tcnrtfrm: MahAbrAlimanah, Virincha. UT VA, or. Anandasya, of 

Hari who is all bliss, Atighnim, neighbourhood; vicinity. JTfgT 

GatvA, going. 6ayita, lie down happily. Evarn, in this manner, 

ij* Eva, just. T* ! Es»h, he ; the Jiva. Etat, in Him ; in Lord Hari, 
who is in the SugutnnA ( j§^Kfr ) 6ete, lies down happily. 

xg. When the Jiva knows nothing (of the exteinal 
world) he is then called to have fallen asleep. The Nadis 
called Hit! (the Good) numbering seventytwo thousands 
spread from the heart towards the Puritat or Susumna. The 
Jiva moves to and fro through those Nadis and finally rests 
in Puritat, i.e., (in Lord Hari who is in that Nadi), just as 
Rudra or Vayu or Brahma rests happily reaching the Vicinity 
of Hari who is all bliss. Just, in the same way does Jiva 
lie happily in the Lord Hari in Puritat.— ioo. 

mantra II. 1. 20. 

qfnmT: qq |stt: 

UTO! t M li 

qqq M X « 

fts Sah, he, the example. *l*n YathA, as. SKofinfWi OrganAbhih, the 
spider. 5fgifT TantunA, the thread which the spider produces from the 
food that it eats. Uohoharet, brings out; produces. *t*n YathA, as. 

K^udrAh, little. VisphulingAh, sparks, «V>%: Agneh, 
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from fire. Vyuchcharanti, come out. Evam, in this way. 

Eva, just. wfflfR AsmAt, this. Atmanah, from Atman; 

from Hari. Sarve, all JTMDT: PrAnAh, the lndriyas ; the organs. 
Sarve, all. &r$T: LokAh, the worlds. Sarve, all. ^trt: DevAh, the 
gods such as BrahmA, &c. SbtfFnj SarvAtji, all. sjjTlfa BhAtAni, the living 
beings, the created things. Vyuchcharanti, come out; are pro¬ 
duced. SfwTasya, His ; of Hari who is in tho heart. TTpanisat, 

mystery; secret knowledge. *>?*!*** Satyusya, of Satya. W3NJ Satyam, 
Satya. Iti. JTTOt: Pranah, everything that has life or more correctly 
everything that is the outcome of PrAna VAyu, such as all the lndriyas, 
all the worlds, all the gods and all the gross bodies. ^ Vai, indeed. 
Satyam, what is to be understood by the word Satya. TesAm, theirs. 

Esah, this Hari. Satyam, the giver of birth, existence, destruc¬ 
tion, and salvation. Sat, birth, existence, destruction and salvation ; 

and q from *ff, one who gives). 

20 . As a spider brings out the thread or as little 
sparks come out of tire, just iu the same way all the 
lndriyas, all the worlds, all the Devas, all the gross bodies 
come out of this Atman (who is Lord Hari). This is His 
secret teaching. He is Satya of the Satya. The Pranas 
(everything that is the outcome of Prana Vayu) are indeed 
to be understood by the word Satya and He is the giver of 
Sat, i.e., birth, existence, destruction and salvation to them 
all. — ioi. 

Here ends the Ajdta&atru Brdhmanam. 

The Bhdsya on the Ajdta&alru Brdhmanam. Mantra 2. 

Atistha is He who is beyond this world ; or, in other words, 
He who has none of the qualities that belong to the things of which this 
world of ours is composed. He is called murdha ( livif ) or head because 
He is the best. 

Bhdsya on Mantra 6. 

The word tdWfsrcn’ (AparajitA senA) means the Lord BhagavAn, 
because He is invincible and of innumerable forms. The word fliwg 
(Jignu) means the best. ' He conquers all but His conquests are not 
due to somebody else. 

The Bhdsya on the Mantra 14. 

The word (Vi^Asahi) means unbearable. The word fnttrfo 

means in the Hi ra ?y a g& r bha. The word WTWfwft (Atmanvl) means 

25 
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having the chitta ( fa*) or heart because Yirificha is the presiding 
deity thereof. Moksa follows when one worships the Lord who is in the 
heart and who governs therefrom. This mantra, means to say, it is not that 
one should first worship the gods and through them worship the Lord 
and see or get to Him by their worship, and then again worship the 
Lord in the heart and then attain Mukti. In reality, the only means 
of attaining Mukti is to worship the Lord in the heart. 

The Bhdsya on the Mantra 15. 

(Brihatp&ndurav&sa), &c., have been used in order to 
show that the meditation of the Lord within the heart is the only means 
of getting Mukti. It has been said that the Lord raised the Jiva by 
means of the hand ; this shows that there is a special reference to the 
locality of the heart, though names and forms are of little importance. 
The worship of the Lord in the heart is still of some importance to those 
that hold that the worship of the Lord outside of the heart may bring 
about Mukti. 

The Bhdsya on the Mantra 16. 

The sentences 39* (Yatrai?a etat suptobhfit), &c„ 

where he lies asleep, &c„ indicates that Moksa has special connection 
with the Lord residing inside the heart. 39 (Yatra) where, i.e., in the Lord. 
«$*: Es»h,He ; the Jiva j the Vijfi&namaya Purufa. Supathabhfit. 

Lay asleep. 

The Bhdsya on the Mantra 18. 

When the Param&ttnan takes away these vijn&nas or varieties of 
knowledge, it is then the Jiva falls asleep. When the Param&tman walks 
in the ?W 3 T 3 l (Svapna nfidi) it is then the Jiva gets, as it were, higher 
'and lower stages. 

The Bhdsya on the Mantra 19. 

The Param&tman moves here and there taking the Pr&ijas along 
with him, just as a king does with his retinue. In the dreamy condition 
the Jiva sometimes sees himself as a king, sometimes as a BriUuuaijn, 
sometimes as a dog and sometimes as a cat. The word sn3*^t3 (Anandasy a) 
means of the Param&tinan, and the word Atighni means close 

vicinity; the ivonl fflg (Kum&ra) stands for Itudra. (Mah&riija) 

stands for V&yu and the word tTgltTWQ (Mah&br&hmana) stands for 
BrahmA It is not that the Jiva takes away the Vijn&naof the Pr&nas, 
nor is he creator of the gods or of the beings. 

The Bhdsya on the Mantra 20. 

One attains Mukti on worshipping the Lord in the heart after wor¬ 
shipping and going near Him, in the sun, in the moon, in the lightning, 
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in the beings, in the mirror, in the sound that follows a man when going, 
in the image of the eye and in the Hiragyagarbha; and even to those 
who hold that Mukti can be attained by worshipping the LordVijnu 
outside, the worship of the Lord in the heart is of some importance before 
the attainment of Mukti. The names Surya or the sun, &c., are no doubt 
the names of the Lord Visnu ; and from the Lord Vi?nu who presides in 
them, those names have been figuratively applied to the sun, the moon, 
&c. The Lord Visnu who is in the heart has a special connection with 
Mukti. So it would be better for a Jiva not to call the Lord Hari by 
such names as Soma, <fee., (if he should wish for Mukti). When the Lord 
Visnu makes the Jiv& travel through the Svapnanftdi (.tSWJWTfl), whilst Ue 
Himself moves through it, it is the Jiva dreams dream; and when he 
comes to the Lord Visnu called the Vijn&namaya Puiu;a in the Susutnna, 

( fJSfW ) he falls asleep. From the L >rd Vi§nu of whom the form is pure 
knowledge, the Jiva gets a higher stage. The Lord Visiju is the creator, 
protector, destroyer and the giver of Mukti of all the PiAnas (Indriyas), 
of all the worlds, of all the gods and all the living beings. It is truly 
the instruction of all the Upanifads and so says the N&rayana Sruti. 

Here ends the Bhdsya on the Ajdtaiatru Brdhmanam. 

Second (6isu) Brahmanam. 

MANTRA II. 2. 1. 

^ \ 3TST SR 

arm: h ^ u 

H: y a h, whoever. nrarf S&dhAnamioSa + ftdh&iiam, with its abode 
or shed. meHTOPf Sapraty&dh&nam, with its pen or fold ; with the en¬ 
closure within a cowshed where young ones of cows are pent up , outer- 
abode. CNRof Sasthflnam, with its pillar or peg. Sad&mam, with 

its rope fort Stfum, the young animal; the young one of a cow. The 
Infant, t* Veda, knows ; worships, t Vai, verily, f Ha. 3 : Sah, he. 

Dvisatah, inimical; not favourably disposed because they take the 
mind away to the external world. Bhrfttriyy&n, enemies; relatives. 

Sapta, the seven ; mind, intellect and the five organs of senses, vie., 
the ear, the eye, the nose, the tongue and touch which are also called 
seven Asuras. WSSmfo: Avrupaddhih. pens; keeps in check. Keeps off. 
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f Ha, verily. Ayatn, this, q: Yah, who HStw: Madhyamah, central, 

inner. STTO: PrAnah, Prana, VAyu. Life wf Ayatn, it. forg: 6isuh, the 
young one of an animal; calf. The Infant, Vava, indeed. Tasya, 
his or its. m Id atn, this ; the subtle body. sn«n*f Adhanara, abode or 
shed or place, gq Eva, only. ggi^ Idam, this ; the gross body. JrWMI’f 
PratyadhAnam, the pen; the enclosure in ashed, a chamber. JTW PrAnah, 
the Life, the Lord Hari. ?gotI SthftnA, the pillar or post. *rw* Annam, 
food ; 6ritattvara. gw DAtna, rope. 

i. He who knows this Infant together with its shed, 
the pen, the peg and the rope, checks the seven inimical 
relatives, (viz., the Mind, Buddhi and the Indriyas). This 
central Prana is the Infant, this (pointing to the finer body 
ot Suksmasarira) is its abode ; this (pointing to the gross body) 
is its outer abode ; the Prana or the Lord Hari is its peg and 
(Sri represented by) food is its rope-—102. 

MAN TEA II. 2. 2. 

3T$55rT<TOTTir. i m i 

ljfa5SC?cn€lTn I 1 * fs f 

^ II ^ II 

g' Tam, Him; the VAyu in the eye. stfgrgu: Aksitayah, strong in 
mind and intellect. Imperishable ones gar: EtAh, these; the following 
gods, Kudra, &o. W? Sapta, the seven Devas. Upatisthante, 

worship, ag Tat, among them ; among those seven gods, ggs Rudrah, 
Rudra. Ak?an, in the eye. uts YAh, well-known. gW ImAh, these. 

8)fg*q: Lohinyah, red. qraPU RAjayah, lines ; retina. The arteries of the 
retina, gifa: TAbhih, by those lines or arteries, gsf Enam, Him. «r*WW 
AnvAyattah, is subordinate; follows, worships, Atha, again, nr- YAh, 
those. MtfTg Aksan, in the eye. arm: Apah, waters, the humours, aqueous 
and vitreous, glfa: TAbhih, by them. Parjanyah, Parjahya. g| 

YA, that. ViftTOT KaninakA, the pupil of the eye. gur TayA, by it. (flifgHf: 
Adityah, the sun. qgYat, that, Krijnatn, the black of the eye ; the 
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iris. #•! Tena, by >t. wfa: Agnih, fire, tiq Yat, that. duklaru, white 

part: the eyeball, Tena, by it. Indrah, Indra. TOTO AdharayA, 

with the lower (eyelash.) tftfcn VartanyA, the road ; the way through 
which tears, &c., drop down ; the eye-lash. Off Enaui, Him. I’rithivi, 

the earth. WWRRff AnvAyattA, is subordinate; worships, if): Dyauli, the 
heaven. UttarayA, the upper (eye-lash). MW Asya, His. WW* 

Annam, food. «I Na, not. s/faRt K^iyate, is diminished. a: Yah, who. 
Evam, this. Veda, knows. 

2. These seven Imperishables worship him (who is the 
Vayu in the eye). Rudra worships him through the red arteries 
(of the retina). Parjanya (worships him) by the waters (aqueous 
and vitreous humours) of the eye. Aditya worships him through 
the pupil of the eye. Agni worships him through the black iris. 
Indra worships him through the white (part fo the eye or cornea). 
The earth worships him by the lower eye-lashes, and the heaven 
by the upper eye-lashes. His food is never exhausted who knows 
this.—103. 

mantba II. 2. 3. 

THTfrT I 

cjRi^fr 1 

I rf^TOcT smi 9fT qjqq: 

x=n<m%r^rf i srmstft qireqsjft 

PfET’nr *rfsr§ 11 ^ u 

TO Tat, to that effect; to show that Rudra, &o., worshi p PrAtja in 
the eye. cpsr: Ejah, this; the following, 6lokah, the verse. *iafa 

Bhavati, there is «*m: Chamasah, the cup; like the cup. M*fl£fTO: 
ArvAgbilah, with the mouth (cavity) down wards. Ordhvabudhnafc, 

having the bottom upwards, Tasmin, in it. fsrvw*/ Visvarftpam, 

full in form : manifold. *W: Yaftah, Yasas, glory. faff# Nihitam.put; 
placed, aw Tasya, its. Tire, on the margin. TO Sapta, seven. 
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gtgg: Rifayah, Ijtisis. WB5 Asata, worship. arfPXr BralunanA, with 
Brahman. SumvidAnA, communicating, an^ Vak, Sarasvati. 

WClTt Astami, the eighth. ffg iti Chamasah, like the 

cup. ArvAgbiUh, with the mouth (cavity) downwards. 

tJ rdhvabudhnah, having the foot or bottom upwards. Iffif 
lti, such is the inantrn. Idam, this thing, i.e., like the cup that 

has the face downwards and bottom upwards. Tat, well-known to all. 
fi[N: ^ irah, the head, <£g: Esah, this ; it. fg Hi, certainly ; indoed. 

ArvAgbiUh, having the cavity downwards. atsejST: Ordhva¬ 
budhnah, with bottom upwards. Chamasah, like the cup, 

Tasmin, in it. ViSvarfipain, full in form *I*T: Y»Sah Yasas. 

Nihitam, is put, is placed. ff?| Iti, such is the second part of the mantra, 
UTtQT: PrAnAh, the Pranas ; Visnu, Ram A and Vayu. *nff: YaSah, what is to 
be understood by the word YaSas $ Vai, it is well-known, 
Visvarftpatn, full in form. ffHOWf PrAnan, the PrAnas; Visnu, RamA and 
VAyu, because Visnu is full in all the qualities, KurnA is full among all 
the women aud VAyu is full in all the living beings. Ktat, this, i.e., 

YaAas, full in form, sinf Aha, they call. at*l Tasya, of it. Tire, on 
the margin ; viz., in the red streaks, pupil, &c. Sapta, seven SR^ST: 
Risayah, Risi». Asata, these are • worship, gfa Iti, this is the third 

part of the mantra. PrAnAh the Pr&nas. ^ Vai, indeed. 

Risayah, the Risis, viz., (Jatnadagnih), VKgrrsr (BharadvAjah), »j«js 

(Bhriguh), iftag: (Qautamah), (Kasyapah), fusfutftrti: (VisvAmitrahj 

and \Vasisthah). l'i AnAn, the PrAnas ; the Pranetris (gut^). 

Etat, this. «tg Aha, say. glR^VAk, Sarasvati. Aftami, the 

eighth. V(Pnr BrahtnanA, by Brahman. SamvidanA, known. ffa 

Iti, this is the last part of the inantrs. Vak, Sarasvati. Stgcft Astami, 

the eight worshipper, ff Hi, indeed. fffTOT Brahmans, by the VAyu 
called Brahman. SamvittA, known. 

3. To that effect is the following verse. “ There is the 
eup with the mouth downwards and bottom upwards; in it is 
put Yasas full in form. Him the seven ltisis worship on the 
margin. The eighth is the Vak known by Brahman.” ‘‘There 
is the cup with the mouth downwards and bottom upwards.” 
This is the first part of the mantra. It is well-known that 
this (cup) is the head ; for, it is like the cup that has its face 
downwards and bottom upwards. The second part of the 
mantra is—“ in it is put Yasas full in form.” The Pranas— 
(viz., —Visnu, Rama and Vayu) are what is meant by the word 



ll ADHTATA, 11 BRAHMAN A, 4 


199 


Yasas, because they are full in form. The Pranas are so 

called, (because Visnu, is full in all the qualities, Rama is full 
among all women and Vayu is full am^ng all the living 
beings). “On the margin the seven Risis worship Him.” 

Such is the third part of the mantra. The Pranas are in fact 
the Risis, it speaks of the Pranas (or Vital airs). “ The 
eighth is the Vak known by Brahman”—such is the last part 
of the mantra ; for, Sarasvati is the eighth worshipper known 
by the Vayu named Brahman.—104. 

MANTRA II. 2. 4. 

gaiter jfcm Shr^Tssr 

T*i: \ f 

i stt^ i 

^r^mTri *rsrT% ? w $ u 

fg?tof smswi^ n * 11 

Iraaa, these two of the seven worshippers, Rudra, &e. Eva, 
certainly. nhr«T*W5iaft Gautama-Bharadvajau, the two Risis Gautama 
and Bharadv&ja. smu A\ am, this god ; pointing to Rndra. gw Eva, to 
be sure. Gautama, Gautama Risi ; because both Rudra and Gautama 
have superior knowledge. snj*J Ayam, this god - , pointing to Parjanya, 
Bharadvajah, Bliaradv&ja Risi, beoause they both nourish the food 
with rain. «W?| Bharat, one who nourishes and WIST (vaja, food). 

Irnau, these two of the seven Risis. 15 * Eva, certainly. Hrefftrei 
Viivamitra-Jainadagni, the two Rifis Visv&mitra and Jatnadagni. 
snf Ayatn, He, pointing to Aditya, the sun. qpc Eva, to be sure, fwsnftnt: 
Visv&raitrah, Viiv&mitra Risi, because Vi&v&mitra and Aditya are both 
themselves luminous and both illuminate the world. «r<n^ Ayatn, this god, 
pointing to Agni- Jamadngnih, Jatnadagni Risi ; this word 

consists of three words af, fiffl and wfiw: m, means one who is born (from 
5OT, to appear; and the affix Wj> RlW what is measured' (from *n to 
measure and the affix 9- and mf«r: the eater (from to eat and the affix ft); 
when compounded fifaf has been changed into Uflf and ^ of has been 
changed into *l; therefore the meaning of the word is one who 

eats what is born and limited or known, Iman, these two. ipr Eva, 
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certainly. Vasistha-Kafiyapan, Vasistha and Kasyapa win 

Ayam, He; pointing to Indra. qq Eva, to be sure, Vasisthah, 

Vasistha Risi This word menus the best among those that dwell. 

+****) Wt* Ayam, he ; pointing to the earth. spyug: 
KaSyapah, the Risi Kuiyapa , one who drinks water while lying down. 
This word is compounded of water , srqprr (contracted into ^*i ), 
meaning she that lies down; and <1, one who drinks, from <H to drink. 
qi«B Va.k, Dyau, the heaven. qq Eva, certainly. wFq: Atrih, the Risi 
Atri. This word is derived from «iq to eat and the affix Fa meaning 
one who eats, the affix fa of wftl having been changed into ft ff 
Hi, because, Star VAchft, by Vak or Umst. wssf Antiam, food, that 
is offered into the sacrifice by those that are in the heaven. qrciif 
Adyate, is eaten. Atrih, one whose name is Atri. f Ha, it is 

well-known. | Vai, certainly. sfW N&raa, by name. q?R[ Etat, it, 
she. Yat, who. siftl! Attih, the eater by name, Iti. i gq yi 
Sarvasya, of everything. «rji AttA, the eater, one having the capacity 
of eating or enjoying. Bhavati, becomes, wgf Sarvam, everything. 

Asya, his. fiwf Annam, food ; object of enjoyment. Bhavati. 

becomes, qi Yah, who. q^ Evam, this, veda, knows ; realises. 

4. These two are certainly Gautama and Bharadvaja. 
He (pointing to Rudra) is indeed Gautama, superior in know¬ 
ledge ; he (pointing to Parjanya) is Bharadvaja, one who nourishes 
the food with rain. These two are certainly Visvamitra and 
Jamadagni ; he (pointing to Aditya the sun) is surely Visva¬ 
mitra, the luminous and illuminator of the world. He (pointing 
to fire) is Jamadagni, (because he eats everything that is 
born and measured). These two are certainly Vasistha and 
Kasyapa. He (pointing to Indra) is certainly Vasistha, best 
among those that dwell. She (pointing to earth) is indeed 
Kasyapa, because she drinks the water while lying down. 
Vak is, indeed, Atri, the eater; for by Vak is eaten the 
food that is offered into the sacrifice. It is well-known that 
whoever is Atri is indeed who is called Atti. He who 
realises this becomes the eater of all and everything becomes 
his food.—105. 


* 

Here ends the. Situ Rrdhmariam, 
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MADHVA’S COMMENTARY. 

The V&yu resides in all beings; assuming, as it were, the form of 
the calf of a cow. The subtle body (snksma sarira) is the cowshed, the. 
dense body (sthfila) is said to be its cow-pen, the food is its rope and the 
Great Lord Hari is its peg. A man who meditates on V&yu, in this way, 
can check the seven great asuras (demoniac) enemies of his, which are 
none but the five organs of hearing, &e., together with the mind and the 
Buddhi; all of whom are always going outside towards the external 
objects. He then can know the Great Lord N&r&yana. The Vftyu 
residing in the right eye is always worshipped by the seven gods such as 
(Sad&siva) &o., whose knowledge and mind never fail them. A 
man who wishes to get Moksa should know this V&yu thus worshipped by 
the gods, together with the Lord Visnu as the peg. He who knows this, 
enjoys food (Sri). When he attains eternal Mukti he gets released; from 
all sorts of misery. 

Bhdsya on mantra 3. 

In the right eye of all, live the following gods:—Lord Vifniu called 
the ViSvarupa and Yasas ( ), Ram& and V&yu. Lord Vi§gu is fqll 

in all qualities amongst all; Rauifc is full among the women,—by women is 
to be understood Chetantl, consciousness, which is dependent; and Vftyu 
is full among all the living beings. Yafas is knowledge and bliss 
combined. The Pr&nas are the leaders or guides; these all are the Riais 
such as Rudra, etc. 

The Bhdsya on the mantra 4. 

Rudra is Gautama Risi; he is so called because he is all-knowing 
(gauh = knowledge). Parjanya is Bharadv&jaRisi, he is so called because 
he gives nourishment, *W! (Bharat), one who supports, and Vfkja, (with) 
food. It is rain verily. Aditya, the sun, is the Ilisi Vifiv&raitra who by 
his light illuminates always the whole world. Agni or fire is the Rifi 
Jamadagni because he consumes whatever is born and measured. 
V&sava is the Risi Vasistha because he is the best of all that dwell; 
and geql (Prithvi) or the earth is the Ri§i Kasyapa because she drinks or 
absorbs from below, whilst lying down, the water that comes in the 
shape of rain from the clouds. Dyau fft or the space is the ^tifi Atri, 
because the oblations offered in the sacrifices are eaten or accepted by 
those that live in the space. The ear, the directions, the nose, tlje speech, 
etc., these all, i.e., their deities Siva, etc., dwell in the right-eye in their second 
form. Thus whoever knows these names and their significations beeqmga 
the eater of everything. The eighth is Marasvatl who dwells chiefly in 
speech; she worships only the Vayu together with N&rfcyntya (represented 

89 
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as the post), and she herself is known by the name Brahman. It has 
been said in the N&r&yani fSruti:—“That the V&yu who passes by the 
name of Brahman knows chiefly this goddess Sarasvati; that wise man 
who knows her thns, becomes the eater of all.” 

Here ends the &iiu Br&hmanam. 

Third (Murta-amurta) Brahmanam. 

MANTRA II. 3. 1. 

| srnsr ^ ^ 

f^Trf II \ II 

IllfatMfirtam, with form ; what has a form. <8 Oha. snyfqf Amflrtam, 
what has no form. * Cha, and. argl*!!: Brahmanah, of Brahman. £ 
Dve, two. Rfipe, images, resemblances. q*l Eva, only and not the 
real forms. SIS V&va, it is well-known. Hc*f Martyam, changeable; 
mortal. * Oha. Witf Amyitam, immortal; changeless. * Cha, and. 

Sthitam, finite or under the beings that are other than Vi§nu. ^ 
Cha. Yat, infinite, si Cha, and. Sat, such as comes to an end 
and decays, W Cha, and. WH Tyat, beyond decay, Cba, and. 

i. Two indeed are the forms (as it were) of Brahman, 
that which is pure, and which is impure; the mortal and the 
immortal, the finite and the infinite ; the decaying and the 
undecaying.—106. 

MANTRA II. 3. 2. 

i 

to *%r * ^rtr aqra fp? 11 ^ it 

*T^Tj V&yoh, form V&yn.8l Cha. sfaftefTra Antarik^flt, from heaven, 
i.e., from Sri. Cha, and. *151 Yat, whatever. «P*m Anyat, other, 
different such as Rudra, etc. an Tat, that, ijan Etat, this. *r?f Mfirtam, 
with form; embodied. This word also means, touched by sin. *r^ by 
sin and If taken; touched. ijffn Etat, it. *|?*r Martyam, mortal; having 
the capacity of giving up its own body, ijan Etat, this, that has form. 
ff«HtSthitam, subject to or under beings that are other than Vigniu. i$an 
Etat, it. mt Sat, suoh as comes to an end or decays, aW Tasya, 
aforesaid. Etasya, this. WWW Mflrtasya, of what has a form or 
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body. Etasya, this. fTrifc? Martyasya, of that which is mortal and 

capable of change, Etasya, this. Sthitasya, of what is 

subject to or under beings that are other than Visnu. Etasya, this. 

Satah, of that which comes to an end and decays. »$f: Efah, he. 
TO: Rasah, essence. Yah, that, Efah, this; the one in the sun. 

gqfg Tapati, shines, ffc Hi, certainly, q^r: Efah, the Chaturmuklia in 
the sun. qa: Satah, of that which comes to an end and dacays. TO: 
Rasah, the essence. 

2. Verily that is the Impure which is other than VayU 
and Space (Sri). It is mortal, it is finite, it is decaying. Of 
that which is the impure, which is the mortal, which is the 
finite, and which is the decaying, He is the essence Who 
shines there (in the Sun i. e., the Chaturmukha. For He is the 
essence of all that is decaying.—-107. 


MANTRA II. 3. 3. 




W«I Atha, next. 3ft|: V&yuh, the chief of the V&yus, q Clia, 
Antariksam, Sri, she who always depends on the Lord. flrN ?tfl fijRrr 

fpiarr W I q Oha, and 9ttTaf Arafirtam, not touched by sin. vpftt Etat, 
this ; both V&yu and Sri. Vjtf Amfitam, immortal; eternal; {§ri is 
Amritfl because she is eternal and V&yu is Amrita because of his want 
of wfwn 5 ! (Abhim&na) in the body, Etat, this ; what is not touched 
by sin. Yat, subject to the Lord only. «yiij Etat, this; what is not 
touched by sin. ?tf Tyatn, extensive and all-knowing. t?CT Tasya, of the 
aforesaid, tpfftr Etasya, this. Ainflrtasya, of that which is not 

touched by sin. Etasya, this. Amfitasya, of that which is 

eternal. qsTO Etasya, this, qft: Yatah, of that which is under the Lord 
only, qaw Etasya, this. Tyasya, of that which is extensive and 
all-knowing. Efah, he. TO: Rasah, essence. u: Yah, who. Efah, 
that, Etasrain, this, tfvd Magdale, in the disc ; in the diso of 

the sun. JOT: Purufah, Lord Hari having the six qualities in full. % 
Hi, certainly. aW Tasya, his. Esah, he. TO: Rasah, the essence, 
Iti, this, Adhidaivatam, regarding the Devas ascertaining 

what is Mftrta and what is Amhrta. 
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3. But Vayu and Sri are Pure, they are Immortal, 
Infinite and undecaying (Omniscient). Of that which is the 
Pure, which is the Immortal, which is the Infinite, which is 
the Omniscient-Undecaying, He is the essence who is the 
Person in that Orb (of the sun). For He is the essence of 
the Omniscient-Undecaying. So far with regard to the cosmic 
deities.-—108. 

MANTRA II. 3 . 4 . 

fT* to: n $ u 

m Afcha, next. WUftrtf Adhy&traam, in the body, ldarn, this, 

rj* Eva, only. Yat, whatever. srnOW Pr&n&t, from life. s»«Tqr Anyat, 
different j other. Mflrtam, touched by sin. « Cha, again; and. A: 
Yah, whatever. wm^Ayam, that. SlTOTiti: Ak&sah, the sky; the space. 
#f«* Antar, inside. Atman, of the body. Etat, this. 

Martyam, mortal ; having the capacity of giving up its own body, q 
Cha, and. Etat, this, Sthitam, under the beings that are 

other than Vijnu. 1533 Etat, this, Sat, such as comes to an end or 
decays. a?«? Tasya, aforesaid. J£5Rq Etasya, this. TTxfsE’T Mdrtasya, of 
whatever is touched by sin. C[?R!T Etasya, this. JjTtfw Martyasya, of 
what is mortal; of what can undergo a change. Etasya, this. 

Sthitasya, of that which is under beings that are other than Visnu. 

Etasya, this. Satah, of that which comes to art end or 

decays. tJV Esah, he. Kasah, the essence, Yat, which. '8§J: 

Chakjuh, the eye; ’Sfirificha, who is in the eye. ff Hi, because. 
Egah, lie; ViriHcha. flfr: Satah, of such as comes to an end and decays. 
W. Rasah, the essence. 

4. Now as regards the microcosmic deities. Everything 
other than the Vayu and the Space inside the body (Sritattva) 
is Impure. It is mortal, it is finite, it is decaying. Of this 
which is impure, which is mortal, which is finite, which is 
decaying, He is the essence who is (Virincha) in the eye for 
He is the essence of all which is decaying.—*109. 
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mantra II. 3.5. 

JTUJPre ^RJT?ar^Tr3RS5rT^TSa 

^ tjcR* 

*%T ^TS^f fp* II i( II 

WT Atha, next. TO^rf^ Amfirtam, not touche i by sin. srtfli: Pr&nah, 
the chief V4yu. Oha, and. q: Yah, whatever. srqq[ Ayam, that. 
WTORT: JLk&sah, the sky, the space; Sri. sfaf Antar, idside. WvR^ 
Atman, of the body, Etat, this. WJd Amritam, immortal; etornal. 

qag; Etat, this, qq Yat, under the Lord only, gqq Etat, this, fq 
Tyam, extensive and all-knowing. qqr Tasya, of the aforesaid. gqqr 
Etasya, this, SWrfaq Amurtasya, of that which is not touched by sip. 
Ha*q Etasya, this, apgq^q Ainritasya, of that which is etornal. (^ftq 
Etasya, this. qq: Yatah, of that which is under the Lord only. «£q*q 
Etasya, this. ?q^q Tyasya, of that which is extensive and all-knowing, 
iq: Egah, he. TO: Rasah, the essence, q: Yah, who. STqn Ayam, this. 
^Fayof Dakjine, right, srsrq; Aksan, in the eye. g^q: Purusah, the 
Puru?a; Lord Hari having the six qualities in full, fif Hi, because. 
q$q Tasya, his. i$q: Esah, he. TO: Rasah, the essence. 

5. Next what is not touched by sin is the chief Vayu and 
the Space (Sri) inside the body. This what is not touched 
by sin is eternal, under the Lord only, extensive and all-knowing. 
Of this that is not touched by sin, of this that is infinite, of this 
that is under the Lord only, of this that is extensive and all-know¬ 
ing, He is the essence who is the Purusa in the right eye, because 
of it He is the essence.—no. 

mantra II. 3. 6. 

rR* fcR* cH%T IMI 

* rai - 

?? 3 tt sr* ? rtf 

$3 I STOTcT * fjcRfUT^m %c^- 

rWRcq'q ^TrSrmfrf UMI % ^c«f 

II ^ 11 

f fir ?jffcr u s u 
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Tasya, of that, just spoken, ijaw Etasya, of this. ga*TW 
Purugasya, of the Purusa; of the Lord Visnu. Kuparn, form. 
«WT YathA, just as. iTfFtstsf MahArajanam, dyed with either turmeric 
or MafijigthA (tffk*5T) the Bengal madder, Vasah, cloth. $ Ha. 

W YathA, just as. qfj PAndu, prey ash-colour. sitFu^ Avikarn, fine 
woolen cloth. qt|f YathA, just as ; like. Indragopah, a worm 

of red colour generally found in the rainy season. YathA, just; 
like, wiawjfsjj Agnyarchih, the flame of the fire. q«if YathA, just as. 

Pundarikam, white lotus. YathA, just like. Wfiqfosgtf 

Sakrit-Vidyuttam, simultaneous lightning. *r: Yah, who. r^ef Evam, 
this. Veda, knows. WW Asya, his. WfqFstSg'eiT Sakrit-Vidyntta, 
simultaneous lightning. ^ Iva, like, sft: Srih, prosperity. *wf?I 
Bhavati, is. f Ha. $ Vai, certainly. Atha, next, sw: Atah, of 
the Lord, Adesah, instruction. lti, thus; such as has body 

or is touched by sin. ft Na, not. f%Iti, thus; such as has no body or 
is not touched by sin. w Na, not. igfPgmi EtasmAt, other than this. 
tf Na, not. % Hi, certainly. lti. Anyat, other form, 

Param, better than or superior to this. SfF^I Asti, there is. j[Fa lti. w 
Na, not. Atha, next, qnpifcf NAmadheyam, the name of the Lord. 
UWW Satyasya, of what is called Satya. Satyam, the sriver of birth, 
existence, destruction and salvation. lti. JTTW PrAnAh, ail that 

are kept alive by PrAna VAyu ; all that are Mfirta and all that are 
not. ^ Vai, indeed. Satyam, the meaning of the word Satya. 

?lNT Te$am, of them all. q«t: Egah, this Lord. ?ie*f Satyam, the giver 
of birth, existence, destruction and salvation. decay 

&c. and it from to give). 

6 . And of this Purusa the form is as of the cloth dyed with 
turmeric, as of grey fine woolen cloth, as of the red insect Indra- 
gopa, as of the flame of fire, as of the white lotus and as of simul¬ 
taneous lightning. He who knows this gets prosperity just like 
simultaneous lightning. Next is the instruction regarding the Lord 
thus:—(anything like Murta) He is not; thus (anything like 
Amurta) He is not. No form has He other than this. No form 
has the Lord better than or superior to this. And His name is 
Satya of Satya. All that are kept alive by Prana Vayu are indeed 
termed Satya. He is the giver of birth, existence, destruction 
and salvation to them all.—1 u. 


Here ends the Mdrtdmdrta Brdhmanam. 
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Madhva’s Bhasya on the Murtamurta Brahmanam. 

Those that have forma and those that have not, these two are the 
symbols of the Brahman ; but none of them is His real form, for He is 
superior to (beyond) them all. All except Sri, Vflyu and Virificha are 
called Mflrta K*) by the word Mflrta is meant possessed by sin, the 
word (MAr) meaning Sin. Since everything decays and loses its cons¬ 
ciousness in Pralaya, therefore it is called Sat ( ). And it is called 

(Sthita) because it is subject to or under beings that are other 
than Visnu. Its essence is Virificha whose nature is opposite to it. Sri 
as well as V&yu are not Mfirtas because theirs is the nature opposite to 
that of a Mflrta. They both are all knowing and they are not governed by 
anybody else except the Lord Hari. The Lord Hari again is the essence 
of them both. And Ho is present both in the Sun as well as in the eye. 
There too is present BrahmA who is the essence of the Mflrta. Visnu is 
the great essence and He has various forms like the cloth dyed with 
manjisthfl (the Bengal madder), or fine woollen cloth of grey colour, or 
like lightning, or lotus, or the red insect called Indragopa and like bright 
fire. Lord Visnu is neither like anything Mflrta or its essence, nor is He 
Ainflrta («Wrf) He is superior to them both. This, is just what has been 
said in the N&rflyana l§ruti. Everything else is different from the Lord ; 
He is truth of the truth; He is the only one Lord. The Prflna, &c„ are 
Mflrta and Amflrta, but the Lord Vi?nu is inside of them all. 

Here ends the Bhdsya on Mtirtdm&rta Brdhmanam. 


Fourth (Maitreyi) BrAhmanam. 

MAN TEA II. 4. 1. 

IpcT II \ II 

Yfljflavalkyah, Y&jflavalkya. Uvflcha, said, g Ha. 

W* Are, oh. Maitreyi, oh I Maitreyi ; the name of one of the two 

wives of Y&jfiavalka. gfa Iti. Aham, 1. «ngR( Asmflt, this, ttffinq 

Sth&n&t, from the place ; from the life of a house-holder. Ut, to the 
superior place, to the life of V&naprastha. Yflsyan, about to go. 

«tfor Asmi, am. $ Vai, certainly. Iti. tfs Hanta, well, ft Te, for 
thee ; for you. Anayfl, this. WWUSUT Kfltyflyanyfl, with K&tyflyanl. 

This is the name of the other wife of Y&jfiaralkya. efft Antam, settle¬ 
ment. KaravAni, let me do. Iti, 



208. BRIHADARANYAKAUPANlSAD. 

1. Yajnavalkya once said—“Oh ! Maitreyi, I am about 
to go from this life of a householder to a superior one. Well, 
let me make settlement with thee and this Katyayani.”—112. 

mantka 11. 4. 2. 

fsrss ffaffgai I fTW 

s5$Tq^^nf3|eTT ^ 

^TT^^Srq^T 2 STSCTTfer TiH^tRT II ^ II 

m S&, that. »Hhf| Maitreyi, Maitreyi. Uv&cha, said. 3 Ha, 

strange it is. wit: lihagoh, oh, my lord. *r«T Yat, when. lyara, this. 

«*? SarvA, all. Prithivi, the earth, ft Me, my. finJsf Vittena, with 

possessions. «ra? P urna. full; stocked with. Syat, (if) be. jfcr Tena, 

by my possessions though they should fill the whole earth. Wg3! Amrit-ft, 
saved ; free from misery. W^Syam, may I be? 8 R«f Kathaui, is it ? 3 
Nu, whether. 01999$?: Y&jnavalkyah, Y&jnaval kya. 30TO TIv&cha, said, 
f Ha. «f Na, no ; not so. 5 % Iti. OOT Yathft, as ; as it is found in the 
world. 3995?»!IOat Upakaranavatam, of those having possessions such as 
furniture, eto. Jivitam, life ; a life of pleasure. Eva, only. <|*Tf 

Tatha, so ; 8 ucli. 150 Eva, only. 3r 'l'e, your. Jivitam, life. 

Syat, may bo. g Tu, on the other hand. Vittena, from possessions. 

Amritatvasya, of immortal bliss. siT^Tr As&, hope. O Na, not. 

Asti, is. Iti. 

2. Maitreyi said :—“My lord, is it that I shall get immor¬ 
tality when the whole earth may be filled with my possessions?” 
“No”—replied Yajnavalkya, “Yours shall then be the life like 
that of one having earthly possessions like furniture, etc. ; from 
possessions there is no hope of immortal bliss.”—113. 

MANTRA II. 4- A 

tlSCT’q HTTJrTT **TT J3TT 

q|5T VflT3TTr§^ cT^sr & U ^ II 

Cs 

S&, that. iHiot Maitreyi, Maitreyi. SRHJ Uv&cha, said. 5 Ha. 
itw Yens, by which; by the worldly possessions, Aharn, I. sngflt 

Amfita, immoital. *f Na, not. ^ Sy^ro, may be, tN Tena, by that ; 
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by such a possession. Aham, I. fs£ Kim, what. Kury&m, 

should do. JH»T3T^ Bhagav&n, my dear Lord; my dear husband. 

Yat, whatever, tjgr Eva, only. Veda, knows; knows to be the means 
of attaining immortality. ^ Tat, that, qsr Eva, only, t} Me, to me. 
*lf* Brfihi, speak; tell. Iti. 

3. Maitreyi said ;—“What should Ido (with such posses¬ 
sions) by which I may not become immortal ? Let my Lord ! 
tell me that only which he knows (to be the means of attaining 
Mukti or perfection.)—114. 

MANTRA II. 4. 4. 

^ lienor srTfrsresR: Jjrt finr 

u » u 

5 t: Sah, that. Y&jfiavalkyah, Y&jfiavalkya. Uvacha, 

said, f Ha. Are, oh ; a term of endearment, treft Sat!, devoted to 
thy husband; a faithful wife. fsr*TT Priy&, dear. Bata, a term ex¬ 

pressive of gladness of the speaker. *r: Nah, to me. fiftf Priyam, what 
is pleasing. *rr«r& Bh&gase, speakest. 3 % Ehi, come. «UW Asva, sit 
down. Te, to thee; to you. Vyakhy&syami, I shall explain 

the means of attaining Mukti. 3 Tu, but. (qrcajrrQWl VyftchaksMjasya, 
while explaining it. it Me, to me. firfapigrWT NididhyAsasva, pay heed ; 
be all attentive. {[Rf iti. 

4. Yajnavalkya said—“Very well, you are a faithful wife, 
and dear to me, so you speak what is pleasing to me. Come, take 
your seat here ; I shall explain to you (the means of attaining 
Mukti) ; pay heed to me while I explain it to you. 115. 

MANTRA II. 4. 5. 

* 9tt arc sptor ftnft 

N NS 

wtsirtcsr^cj sewr qfii: i * 

^irt tjrt i * sit ^T^rf 3 >t*tr 
fiRT qrsn: f&m i ^ 

27 



210 BRIHADARAN YAKA- UPANISAD. 

oTT fsTtT^sr qsmm fsirT fatf *m*Tr*m*<T q5Tm®T 

v9 

tsctt fmr «sr% * * m 3?^ sifro « 

5^r tW srerra i ?? m atf 
$nr q qsimq ^rsf finr vrsrrmrfl^^T q$Tmq sra 
finr vrmfrr i «=r ^t siteim ssmiq firm 

v&rriiv&w^ ^ft^T: firm ^sri^rr i * m 

^mm iium ^m: firm wFrmc*?!^ *ww 
$m: mm «rari?a i * m sr^ vjcrim » rjmft 
firmfar nq^cqTcfR^cr qmnq itotuy fsrmfor i 

v3 Ss 

?! 3TT 3?^ ^sfcq q>Tmq fsRT *qrqTcSR*rT 

v» 

WflW fsrq- * 3 h% { 3 TTFRT m 3 fltf ^<T“ 

am v^rolr faf^smfarrsqt d^cmeftft m sri; ^sj- 
^ra%sr «?m ^raf n i* u 

a: Suit, he ; YAjftavalkya 9*)Sf UvA ha, said, f Ha. wl Are, Oh. 
q??|: Patvuh, <>f the husband $t*TT 3 KAtn. 1 v a, by the desire ; the fourth 
ease ending should be taken in the sense of the third. May I be dear to 
her, from such a desire on the jiart of the husband. q%: Patih. the 
husband. ft*: P riyah, dear to the wife «( Na, not. wrFfi Bhavati, 
becomes. 1} Vai, indeed; in fact. 5 Tu but; on the other hand. 
<WT?JT!T: Atman ah of the ParamAtrnan ; of the Lord Hari. qsWTU KAmAya, 
by the desire, by the love. q%: Patih, the husband fir*: Priyah, dear 
to the wife. «Rrfa Bhavati, becomes, Aro, Oh 5tT*I$ JayAyai, of the 
wife ; the fourth case ending for the sixth. $)*)* K&m&ya, by the desire. 
aVT*VT J&yft, the wife, ftmt PriyA dear to the husband. ST Na, not. wqfft 
Bhavati, becomes. $ Vai, indeed; in fact, g Tu, but; on the other 
hand. MTttPT: Atmanah, of ParamAtrnan; of the Lord Hari. $r*Hq 
KAmAya, by the desire , by the love. 5tT*»I JAyA, the wife, fir*r PriyA, dear 
to the husband, twfil Bhavati, becomes. «nt Are. Oh! my dear wife. 3*13)} 
PutrAijAm, of sons. tfiTOrq KAmAya, by the desire, jag: PutrAh, the 
sons. fif*T: PriyAh, dear to the parents sj Na, not. ^fcr Bhayanti, 
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become, t Vai, indeed ; in fact. g Tu, but; o,n the other hand. 
Atmanah, of the Param&tman ; of the Lord Hari. K&maya, by the 

desire; by the love, gar: Putrfth, the sons, first: Priyah, dear to the 
parents. Bhavanti, become, sit Are, Oh, my dear wife. 

Vittasya, of Kuvera, < 5 ^ 7 , the presiding deity of wealth. $finsKam&ya, 
by the desire. fircf Vittam, wealth; Kuvera. fipf Priyain, dear to the 
people. «f Na, not. »rsf?r Bhavati, becomes. ^ Vai, indeed ; in fact, 
g Tu, but; on the tther hand. SffclfS: Atmanah, of the Paramatman , of 
the Lord Hari. 4 >rffTS K&m&ya by the desire , by the love, fatf 
wealth ; Kuvera. ffftf Priyarn, dear to the people. *fS% Bhavati, becomes. 
«»$ Are, Oh. Brahinanah, of Vmficha, of Oliatu -mukha who is Brah- 

mana by caste. SiTHtS K&mlP a, by the desu-e. sqr Brahma, VinS-ha; 
Chaturmukha. fiftf Pri\am, dear to the peo, le. 4 No, not. vrarfa Bhavati, 
becomes. ^ Vai, indeed , 111 fao.g Tu, but . on the other hand sn?i4: 
Atmanah. of Param&tm.in, of ,the L >rd Hari. 3>1tTPT K unax a, bx tile desi«e, 
by the love STgT Brahma, Vii'fi ha , Chaturmukha. fcs" Pn am, dear to the 
people.tnfn Bliavati, bec uiei. Aie Oh. mv dear wi e. $T44r K.^arras. 1 of 
V&x u who is Ksatriya bx' caste. Kam&ya, by the desire, ijff^ K.?atram, 

V&yu. fiftf Priyam, dear to the people. 4 Na, not.lfsffl Bhavati, becomes. $ 
Vai, indeed ; in fact, g Tu, but, on the other hand. 3ffrlT4; Atmnnalji, 
of Pai am&tinan ; of the Lord Hari. SKTtTPT Kam&va by the desire bv the 
love tflvf Ksatram, Vax u. fsr*# Priyam. dear t • the peo le. 44 % Bhavati, 
becomes. Are, Oh, my dear wi e. &T^T4t L ikanft n. o - the deities 

the wo lds «Wf 4 KAoiaya, by the desir.. L-kith, the . i-esid 

deities >f the worlds, fhsrr: Priyah. dear toihe people. 4 Na, not, 
Bhavanti become, g I’u but, on the other hand 3T!?t«T: Atmanah, of 
Param&tman , of the Lord Uaii. 4»WT4 K& n&ya, by the desire by the 
love. Lok&h, the presiding deities of the worlds, first: Priva^t, 

dear to the people. Bhavanti, become. 41^ Are, Ob. Dev&n&in, 

of the Devas, SiffltS K&m&va, by the desire. ^s«T: Oev&hi the D-vas 
firei: Priyah, dear to the people. 4 Na, not, Bhavanti, become. 

^ Vai, indeed, in fact, g Tu, but, on the other ba"d. 4TlclT4'. Atmana^, 
of Param&tman , of the Lord Hari. SWffS K&m&ya by the desire , by * he 
love. $SI: Dev&h, the gods. first: friy&h, dear to the people. VTtffs Bhavanti, 
become. Are, Oh, iny dear wi'e. (|4r4t Bnfir&n&iu, ol tlie presiding 
deities of the five elements—earth, water, fire, Vay u and sky, $wr<T 
K&ru&ya, by the desire. (Jjsrfa Bhfltfim, the presiding deities ot the five 
elemements. BfStfin Priy&ni, dear to the people, if Na, not. wfBf Bhavanti, 
become, ft Vai, indeed ; in fact, g Tu, but ; on the other hand. ( 919174 : 
Atmanah, of Param&tman ; of the Lord Han. «EtlTf4 Kamaya, by the desire; 
by the love, (JjjrBf Bhfit&ni, the piesiding deities of the five elements fastfa 
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PriyAni, dear to the people. *tffe Bhavanci, become, Are, Oh. 
Sarvasya, of the presiding deity of everything i.e., Mfila-Prakriti or 
Lakgini, KAmAya, by the desire. Sarvam, the presiding deity 

of everything , Laksmi or Mula-Prakfiti. fan Priyam, dear to the. people. 
•! Na, not. Wife Bhavati, becomes. ^ Vai, indeed j in fact. gTu, but; 
on the other hand. WcIH: Atmanah, of Paratnatman; of the Lord Hari. 
«T*lin KAmAya, by the desire; by the love. Sarvam, the presiding 

deity of everything ; Laksta or Mula-prakr^i. fa*f Priyam, dear to the 
people. .Bhavati, becomes. Are, Oh, my dear wife, Maitreyi. 

$ Vai, certainly. STlWf AuiiA, ParamAtinan , Lord Hari. Drastavyah, 

should be seen ; should be known by direct knowledge. 8Tfa*4: ^rotavyah, 
should be (first) heard. *f?TWI: Mantavyah, should be (secondly) thought 
over and over ; should be revolved in the mind again and again in order 
to form a clear knowledge of Him. NididhyAsitavyah, should 

be (lastly) meditated on and on. stf Are, Oh. Dilfa Maitreyi, Oh, Maitreyi. 
^ Vai, indeed. «ir?wr: Attnanah, of Paramatman ; of the Lord Hari. 

Darianena, by seeing. SHofcl ^ravanena, by hearing. MatyA, 

by revolving in the mind, fesffe*! VijfiAnena, by meditating. Idam, 
this, Sarvam, all ; everything in the world, fefarf Viditam, known; 
comprehended. 

5. He replied :—O verily, not by the mere wishing of the 
husband does a husband become dear to his wife, but through the 
Will of the Supreme Self does the husband become dear to the 
wife. 

O verily, not by the mere wishing of the wife does a wife 
become dear to her husband, but by the Will of the Supreme .Self 
does the wife become dear to the husband. 

O verily, not by the mere wishing of the sons do the sons 
become dear to their parents, but by the Will of the Supreme 
Self do the sons become dear to the parents. • 

O verily, not by the mere wishing of the Wealth-lord does 
the Wealth-lord become dear to men, but by the Will of the 
Supreme Self does the Wealth-lord become dear to men. 

O verily, not by the mere wishing of (Wisdom-lord) Brahma 
does the Brahma become dear to men, but by the Will of the 
Supreme Self does (the Wisdom-lord) Brahma become dear to 
men . 
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O verily, not by the mere wish of (Vayu) the Power-lord 
does the Power-lord become dear to men, but by the Will of 
the Supreme Self does the Power-lord become dear to men. 

O verily, not by the mere wish of the World-lords do the 
World-lords become dear to men, but by the Will of the Supreme 
Self do the World-lords become dear to men. 

O verily, not by the mere wish of the Shining ones do the 
Shining ones become dear to men, but by the Will of the Supreme 
Self do the Shining ones become dear to men. 

O verily, not by the mere wish of the lilemental-lords do 
the Elemental-lords become dear to men, but by the Will of the 
Supreme Self do the Elemental-lords become dear to men. 

O verily, not by the mere wish of the All-lady (Laksmi) 
does the All-lady become dear to men, but by the Will of the 
Supreme Self does the All-lady become dear to men. 

Verily, the Supreme Self must be seen, must be heard, must 
be revolved upon in mind, and must be meditated on. All this 
is known by seeing, hearing, mentally revolving on and meditating 
upon the Supreme Self, O Maitreyi.—116. 

mantra II. 4. 6. 

l qaiTTH rT q*T§q?Sr?rejTc3R%T qcfTR 4^ I 

*4* cr 

f*CTR ll ^ II 

®r: Yah, whoever. <Tgr Brahma, Virificha who is Bruhma^a by oaste. 
snflR: Atmanah, from the Lord N&r&yana. timer Anyatra, at a different 
place ; ‘at a place different from the Lord N&r&yaija’ means not directly 
under the Lord, but under somebody different from the Lord. Veda, 
knows, tf Tam, Him; who knows that BrahtnA is not under the Lord 
N&rayaija. ffitf Brahma, Virificha. Par&d&t, throws him beyond 

the Para or the Great Beyond; throws him in the terrible world of deep 
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darkness called Andhatamas ( ) V Yah, whoever. $mi Ksatrah, 

a 

V4yu. «nr*R: Atmanali, from the Lord N4r4yana. ttvqq Anyatra, far 
from; under somebody different from the Lord. i^Veda, knows. Tam, 
him; who knows that Vayu is not under the Lord, tjjf Kjatram, V4yu. 

Par4d4t, disowns ; gives him place neither here nor there, tj: Yah, 
whoever. Lokan, the deities of the worlds. stiTtr?: Atmanah, 

from the Lord JN4r4yana. MRRf Anyatra, far away from ; not under the 
Lord. Veda, knows. ^ Tam, him who knows that the deities of all 
the worlds are not under the Lord. &)$T: Lok4h, the deities of all the 
w orlds. 1 * 15 ; l’ar&duh, give him place neither here nor there; throw him 
in the dark Andhatamisra *1: Yah, whoever. Devan ; the 

Devas; the gods. Atmanah, from the Lord N4/4yana. sW5t Anyutra, 

far away from ; not under the Lord. Veda, knows. Tam, him who 

knows that the Devas are not under the Lord. Dev&h, the gods ; 

the Devas. 'HTig: Pai&du^, give u,.; throw him in the blinding darkness. 
U: Yah, whoever. ^tF*T Bhut4ni, the deities of the five gross elements. 
«?T?aa:, Atmanah, from the Lord N4i 4yana. Any atra, tar away from; 

not under the Lord. Veda, knows. Tam, him who knows that the 

deities of the five gross elements are not under the Lord. Blifit4ni, 

the deities of the elements. Par4duh, give up , throw him in the 

blinding darkness called Andhatamaa q: Yah, whoever. Sarvarn, 

the presiding deity of everything; Laksmi AtmaiiMh, from the 

Lord Narfiyana. suwja Anyatra, far away from ; not under the Lord. 

Veda, knows. 5f Tara, him who knows that Laksmi is not under the 
Lord. Saivam, the presiding deity of everything; Lakjmi, 

Par&dat, gives up. sra. Ayam, this. tTfrift Atina, Param4tman , Lord 
N&r4yana. Yat, where. ^ Idarn, this, srgr Brahma, Virificha. 
ldam, this, tjnf Ksatrain, V&yu. Ime, these. Qtai : Lok&h, the 

presiding deities of all the worlds ^ Ime, tliese. Devah, the gods; 

the Devas. {info Imani, these. Bhfit&ni, the deities of all the 

five gross elements. idam, this. Rtf Sarvam. Laksmi. 

6 . Brahma the Wisdom-lord will throw him beyond the 
Great Beyond who knows Brahma the Wisdom-lord as away from 
(and not under the sway of the; Supreme Self. (Vayu) the Power- 
lord will throw him beyond the Great Beyond who knows the 
Power-lord as away from (and not under the sway of the) the 
Supreme Self. The World-lords will throw him beyond the 
Great Beyond who knows the World-lords as away from (and not 
under the sway of) the Supreme Self. The Shining Ojies will 
throw him beyond the Great Beyond who knows the Shining Ones 
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as away from (and not under the sway of the) Supreme Self. The 
Elemental-lords will throw him beyond the Great Beyond who 
knows the Elemental-lords as away from (and not under the sway 
of) the Supreme Self. The All-lady (Laksmi) will throw him 
beyond the Great Beyond who knows the All-lady as away from 
and not under the Supreme Self. This Brahma the Wisdom-lord, 
this Vayu the Power-lord, these (lords of the) worlds, these Shin- 
ing-Ones, these (lords of the) Elements, this All-lady, verily all 
these exist (there only) where (abides) this Supreme Self.—117. 

MANTRA II. 4. 7. 

tffOTTq ^ sus|t 

u « h 

g: Sal). he, the example. Yathft, just as. Hanyamftnasya, 

beaten. fr* s Dundubheh, of the drum. qrsgtg v§abd&n, the sounds (com¬ 
ing out of the drum of itself) VTfmf B&h)&n, sounds proceeding from 
instruments other than the di um such as those of Muraja, chimes. &c. 
Hf'nrcr Grahafl&ya, in order to catch or perceive. 5f Na, not. <T$gWl» 
Saknuy&t, is capable, may be able, g Tu, on the other hand, 
Dundubheh, of the drum, Grahanena, by the perception. Sfl V&, 

or. Dundubhy&ghitasya, of the beating of the drum. ^7*3: 

Sabdah, the sound. Grihitah, is caught; is perceived. 

7. As, for instance, a person who sees a drum being 
beaten can never mistake its sounds for those of some other external 
instrument, but takes them to belong to the drum or takes them to 
be caused by the person striking the drum.—118. 

MANTRA II. 4. 8. 

g^iprfonsr sag** 5 urge*** arc scts^t 

11 c n 

«! Sah, he, the example, U*n YathA, just as. tuTTUirmfV Dhmftya* 
m&nasya, blown. Sankhasya, of the shell; of the oonch. Qtgnf 

$abd4n, the sounds (coining out of the shell). «nm( BfthyAn, sound* 
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proceeding from something other than the shell, Grahan&ya, in 

order to catch or percieve. Na, not. Saknuy&t, is capable; 

may be able. g'L’u, on the other hand, tfow, fSankhasya, of the conch. 
JTgoi'T Grahanena, by the perception or the knowledge. WT V&, or. 
yfepWCT, Sankhadhma9ya, of the man blowing the shell. J§abdah, 

the sound of the conch, Grihitah, is caught; is perceived. 

8. As, for instance, a person who sees a conch being 
blown can never mistake its sounds for those of some other 
external instrument, but takes them to belong to the conch 
or takes them to be caused by the person blowing the 
conch.—119. 


MANTRA 11 . 4 . 9 . 

11 « ii 

fjs Sah, he, the example. Yath&, just as. WTtnn’n$ V&dya- 

mtfn&yai, played. Vin4yai, of the lute. (The fourth case ending 

for the sixth). $abd&n, the sounds (coming out of the lute). 9T|m( 

Bh4hy&n, sounds proceeding from the instruments other than the lute. 

Grahan&ya, in order to catch or perceive. «f Na, not. 
tSaknuyftt, is capable; may bo able, g Tu, on the other hand, 
Vin&yai, of the lute. flrfW'W Grahanena, by the perception or the knowledge. 
«TT V4, or. Vinav&dasya, of the man playing on the lute, 

Sabd&b, the sound of the lute. Grihitah, is perceived. 

9. As, for instance, a person who sees a lute being 
played upon, can never mistake its sounds for those of some 
other external instrument but takes them to belong to the 
lute or takes them to be caused by the player on the 
lute.—120. 

NOTE.—The construction of these three mantras may be thus, for some of the 
editions read mffig 41*^10. instead of WUTT^ The well-known instance is : as ^ <np) 

from the sound that has come out of it ( wing ) one is not able to perceive or know, 

( mruro «f ^Rpgtjrg ) of the drum when beaten^ grtnTMMT )» but the sound is recog¬ 
nised () from the knowledge either of the drum or of its beater. ( Hftfa 

So in the other two, 
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MANTBA II. 4 . 10 . 

rTTr^^r^TT 3TT 

qTqq^TsqqTTf^r ^mfTq: q*m fir^rr ^qfqq^: 
^5T;^iqqq3qreqTqTfq sqqsqTqT^^qifq qqf- 
m II \° II 

Hi SaH, it is. *f*TT Yatha, as. Mdf«|T*$g ArdraidhAgneh, from fire 
made of damp wood. WWirfijarat AbhyAhitAt, greatly burning. 
Prithab, of various kinds, ^Hfi DhutnAh, smokes as W6ll as sparks. 

Vinischaranti, came out. Evam, thus ; so. $ Vai, indeed. 
a*t Are, Oh, my dear wife, Asya, this. JTf?H Mahatah, great. 

^jjjHtBhfitasya, of (from) Hayagriva who is eternal. fsiiSfsrf^Tsm Nihsvasi- 
tam, come out; proceeded. gaqf Btat, the following, Yat, 

which. Rigvedah, the Rigveda. Yajurvedah, the 

Yajurveda. HHT%3[i SAmavedah, the SAmaveda. mrft&TCH: Athar- 
vAiigirasah, the AtharvAngirasa. JjfagrH: ItihAsah, the history; the 
Patlcharatra, the Mahabharata, and the RAmAyana, these pass by the 
name of ItihAsa, though Pancharatra has again been enumerated by 
aioka. PurAnam, the PurAnas; these are eighteen in number, fsrfli 

Vidyft, the science Upanisadali, the Upanisads. 

SlokAh, Pancharatra saiixhita. SfitrAni, the aphorisms such as Brahma* 

Sutras. ergsut^insnfH AnuvyakhyanAni, the elaborate explanations; notes. 
WUCTMlfa VyAkhyanAni, the explanations of the Vedas. (garifir BtAni, these 
worlds such as Mahah &c. SarvAiji, all. MW Asya, his. ({<tEva, 

only, NihAvasitAni, creations,^made as easily as one breatheB. 

io. As from a blazing fire made of damp wood various 
kinds of smokes, arise, so indeed, my dear, come out as easily 
as breath from this great Hayagriva the Rigveda, the Yajurveda, 
the Samaveda, the Atharvangirasa, the Itihasas, the Puranas, 
the science, the Upanisads, the Pancharatra SamhitH, the aphorisms, 
the elaborate explanations and the explanations (of Vedas). 
All these worlds (such as Mahah) have proceeded from Him only 
aa easily as breath.—121. 


28 
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mantba II. 4. 11. 

*<*scrfaf *tt%% ^5pmH^sr^f 

tort toNtt* wvmi ^^w- 

sR^rsc^bn^ ajs^T^ ^sbcre 

*te?qRT *ro re^nR^^rfonq- 

^Sqf gs4nnx ^tt^ter^ot^ ^j^rt^t- 
^tgq^f ^hrf 

gabnireoRT qi^Tir^iqq^ar^ ^abri q^RT qiiteiq- 

*\T{ II \\ II 

9t Sah, it is. *t*Tt Yatliil, just as. ¥T9TWr*l’ Sarvas&m, of all. snt 
Ap&m, of the waters. Ogf: Samudrah, Varunah ; ocean. (^>PUT<^ 
Ek&yanara, the only receptacle. «£«f Evain, so. Sfifat Sarves&m, of all. 
?wf«IIH Sparfi&n&m, touches; the presiding doitios of various kinds of 
touches. ?*« Tvak, the skin; the organ of touch ; the Lord behind 
the organ of touch. Ek&yanam, the only receptacle. Evarn, 

so; similarly. Sarves&m, of all. T*TI»rt lias&n&in, tastes; the 

presiding deities of tastes. fsrf r J ihv&, the tongue; the Lord Hari 
behind the tongue, r$$Tq«f EkAyanam, the only receptacle, q# Evarn, 
so. ««Nt Sarves&m, all. Gandh&n&m, of smells; of the deities of 

smells, srrfff*? N&sik&, the noso ; the Lord behind the organ of smell. 

Ek&yanam, the only receptacle. U[tf Evarn, so. ISiqfat Sarves&m, 
of all. Rup&rj&tn, colours; the presiding deities of the colours. 

*§J| Chaksuh, the eye; the Lord Hari behind the eye. 
Ek&yanam, the only receptacle, <3[gf Evarn, so. tfsfat Sarve?&m, of 
all. ns^Rl Sabd&n&m, sounds ; the deities of the sounds. «rta<q[ 
Srotrarn, the ear; the Lord Hari behind the ear. EkAyanara, 

the only receptacle, tEvam, so. gifat Sarves&m, of, all. 
Sankalp&n&tn, determination ; of the presiding deities of determination, 
JR: Manah, the mind ; the Lord behind the mind. Ek&yanam, 

tjie only receptacle, ij# Evam, so. Sarv&s&ra, of all. fkmsjt VidyA- 

n&m, the knowledges; the presiding deities thereof. Hridayam, the 

heart; the Lord Hari presiding behind the heart, Ek&yauara, 

the only receptacle, Evam, so. Sarves&m, of all. 
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Karman&m, acts; the presiding deities thereof. Hastau, two 

hands : the Lord behind the two hands. Ek&yanam, the only 

receptacle, tpf Evatn, so. gaprt Sarves&m, of all. Anand&n&m, 

of the pleasures; the presiding deities thereof. Upasthah, the 

organ of generation ; the Lord presiding behind the organs of 
generation. tjspiqsf Ek&yanam, the only receptacle, Evam, so. 

Sarves&rn, of all. firtinfort Visarg&nftm, of evacuations; the 
presiding deities of them all, qr?j: P&yuh, the anus , the Lord llari behind 
the anus. Ekayanarn, the only receptacle. ^ Evam, so. $ifqt 

Sarvej&m, of all. stsqqt Adhvanftm, of motions; the presiding deities 
thereof, qr^f P&dau, the two legs; the Lord behind the two legs. 

Ek&yanam, the only receptacle. Evam, so. oiNi Sarvesam, 
of all. Vedan&m, of the Vedas; the presiding deities thereof, 

qisj; V&k, the speech; the Lord behind the speech. Ek&yan&tn, 

the only receptacle. 

ii. As the ocean is the sole receptacle of all the waters ; as 
the organ of touch is the sole receptacle of all kinds of 
touch; as the tongue is the sole receptacle of all tastes; 
as the nose is the sole receptacle of all the smells; as the 
eye is the sole receptacle of colours ; as the ear is the sole recep¬ 
tacle of all the sounds ; as the mind is the sole receptacle of all 
determinations ; as the heait is the sole receptacle of all know¬ 
ledges ; as the two hands are the sole receptacle of all acts ; as 
the organ of generation is the sole receptacle of all the pleasures; 
as the anus is the sole receptacle of all the evacuations ; as the two 
legs are the sole receptacle of all motions ; as the speech is the 
sole receptacle of all the Vedas.—122. 

MANTRA II. 4. 12. 

* Ifc**!^* 35 $ itrcT 

■o 

^fsrni^sf 5TT 

m^TSrTT3RTOM * Sc* ^T^cftc** 
srsfoftfif |t*T* *TfT*?**: » ^ H 

?ti Sah, it is. arm Yathd, as. Saindhavakhilyalj, a “piece 

of salt. Udake, in the water of the ocoan. srraf: Prftstalj, thrown. 
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g % gq( Udakam, the water, wrg Anu, in. fWtifa Viliyeta, disappear. 

Eva, indeed. a?$u Asya, of it; of the piece of salt disappeared in the 
water, Eva, only. Udgrahanftya, to take; to separate from 

the water. »T Na, not. fintT Syat, is able, f Ha, certainly, g Tu, on the 
other hand. Yatoyatah, from whatever part (of the mixed water.) 

Adadita, (one) may take (it), and (taste it for the sake of examin¬ 
ing it.) Lavanatn, salt ; brackish. Eva, only, and no other 

taste. Evarn, thus. at? Are, Oil, Maitreyi. fstSffSlSR: V ijn&naghanah, 
Jiva. tpr Eva, only. Etobhyah, these. Bbfitebhyah, from 

the five gross elements, such as earth, water, &c. Samutthftya, 

growing ; making his appearance ; coining in contact with the material 
body. cTTfk Tani, those dements ; the body consisting of those elements. 

Anu, following. fasUftrf?! Vinasyati, gets free; gets rid of the gross 
body. Eva, in fact. vt Idam, this, Utsftf Anantam, infinite, star? 
Apftratn, boundless. tTfq Mahat, great. »JjTO( Bhutatn, being ; the Lord 
Hayagriva. (Object of the verb—Wjflfa Attains—understood). 
Pretya, when one has got rid of his material body. tjaft Samjfift, name or 
term for one who has got rid of the material body, n Na,not. Strutt Asti, 
there is. Iti, this. «? Are, Oh, my dear wife, stufftt Bravimi, (l) 
tell (you). Iti. Yitjnavalkyah, Y&jfiavalkya. 3UTW Uv&cha, 

said, f Ha. 

12. As a piece of salt thrown in the water disappears (in 
the water); no one is able to separate or distinguish it from the 
water; from whatever part (of the water) one may takeit.it is 
nothing but salt. So is, Oh, my dear, the Jiva rising from (2. c. 
making his appearance after having come in contact with) these 
gross elements, disappears together with (or after) them ; and goes 
to the infinite, boundless Great Being, the Lord Hayagriva. 
When one has attained Mukti by getting rid of his gross body, no 
name there is (by which we can call him). This is what I have 
to say to you,—so said Yajnavalkya.—123. 

mantra II. 4. 13. 

*tt £cq *frr- 

q trerq qrirq^T q qr srrsf ^Tf 
srx w $5 » w 11 

«T 8ft, that. JHNft Maitreyl, Maitreyi. Hvftcha, said, f Ha. 

Bhagav&n, venerable husband, at* Atra, here; where I should 
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have a definite knowledge. <ja Eva, only. ai Mfi, to me. vmtjfer Amfl- 
mnhat, made confused, st&f Pretya, when one has got rid of his material 
body. Samjfia, name or term for one who has got rid of his material 
body. a Na, not. «f?a Asti, there is. ffa Iti. a: Sah, that. 3193537: 
Y&jnavalkyah, Y&jiiavalkya. 3313 Uvacha, said, 9 Ha. Are, Oh, my 
dear wife. Aham, 1. ^ Vai, certainly, Moham, anything that is 
bewildering. a Na, not. aalfa Bravimi, say. sit Are, Oh, my dear 
wife, Idam. one that has attained Mukti. faajiat 1 * VijMnaya, in order 
to know fully the nature of Param&tman. S1SPH -Ad am > capable. ^ Vai, 
indeed. 

13. Maitreyi said—“Herein, the venerable Sir causes 
bewilderment in me when he says—na pretya saiiijna asti, after 
Mukti is no consciousness.” Thus said, Yajnavalkya answered :— 
“No my dear, I never spoke anything that is bewildering ; for, 
only he that has attained Mukti, is able to know (the Paramatman 
and 11 is nature, See.)” —124. 

mantra II. 4. 14. 

to ff famsr sTcrm afro* ttort 

ST^RT fTO TO?) T5J3TOTRT I TO 

S|I 3 PF? ^TOTr^sm^Tf W TTOtTc^ ^ 

^TTO^TTr* %r\ SRcfm TO 

^ ttoihtrt sr Troisfim- 

f||TOT^ TTORftTO^ra 11 u 

tfcl 9jJ*S II « II 

33 Yatra, when. fa*^ Dvaitam, different thing (f|rat Separatedness 
or difference between things, and the things themselves in which there is 
this difference are called Dvaita. fjai Separatedness + wa—those that 
have), ^3 Iva,as if; this word indicates the dependence of one (the objects 
of perception) upon the other. aafa Bhavati, is; becomes, at* Tat, then. 

Itarah, the one; a man. Itaram, the other; the objects; the 

objectB of perception, such as pitcher, &c. faafa Jighrati, smells, aa 
Tat, then. Itarah, the one ; a man. Itaram, the other ; the object 

of perception. <Wftrfa PaSyati, sees, aa Tat, then, ^at: Itaralj, the one; 
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a man. Itaram, the other ; an object. ^rinoti, hears, aft Tat, 

then, Itarah, the one; a man, Itaram, the other; an object. 

*nf*ra?[fa Abhivudati, says; speaks. gg Tat, then. ^g*: Itarah, the one; 
a man. Itaram, the other ; an object. Manute, thinks. gg Tat, 

then. Itarah, the one ; a man. Itaram, the other; an object. 

firsrFItR! Vijanati, knows; perceives. gst Yatra, where; in such a Mukti 
which is cessation of AvidyA only. 3)3? Asya, his ; of the knower; of a 
sentient being. ft# Sarvaui, all; all the organ of perception. WlfUT AtmA, 
pure self or soul. <^T Eva, only. sttJJX Abhftt, became, gg Tat, then. 
$3 Kena, by which; by which organ or Indriya. g» Kara, what; what 
object of perception. firsTa Jighret, can smell; is there the possibility of 
smelling? 33 Tat, that, &g Kena, by which; by which organ. 3 ! Kaon, 
what; what object. PaAyet, can see; may he be able to see? 

gg Tat, then. %g Kena, by which ; by which organ. Kam, what ; what 
object. Jjejgtg SriijuyAt, can hear ; is there possibility of hearing ? g^ 
Tat, then, Kena, by which ; by which organ. q> Kam, what; what 
object. qrfwg^g^ Abhivadet, can speak. gg Tat, then. $g Kena, by 
which; by which organ. ^ Kam, what; what object. Manvita, 

can think. g^T Tat, then. &W Kena, by which; by which organ. q* Kam, 
what; what object, fqsrrqhncr VijAniyAt, can know. %g Yena, by whom ; 
through the grace of which tSvara, the Master. Idam, this, gq 

Sarvatn, all. fqsneTfg Vijanati, knows ; the nominative of this verb is «ftq. 
g' Tam, him ; the Paramatman. %q Kena, how. finTTqtqT^T VijAniyAt, should 
know. s»? Are, Oh, my dear wife. firsnfUWf VijfiAtAram, the knower; 
one’s own self. $q Kena, how. fgarrarpTHT VijAniyAt, should know. 

Iti. 

14. When there is a different thing, a dependent one, so to 
speak, then (it is) that one smells the other ; then (it is) that one 
sees the other ; then (it is) that one hears the other ; then (it is) 
that one speaks the other ; then (it is) that one thinks the other; 
then (it is) that one knows or perceives the other. But when (as 
some say it is the case in Mukti which is the cessation of Avidya 
only) everything of the sentient Jiva becomes Atman only, then by 
which organ can the sentient Jiva smell and what would he smell ? 
Then by which organ can the sentient Jiva see and what would he 
see? Then by which organ can the sentient Jiva hear and what 
would he hear? Then by which organ can the sentient Jiva speak 
and what would he speak ? Then by which organ can the 
sentient Jiva think and what would he think? Then by which 
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organ can the sentient Jiva perceive and what would he perceive ? 
How can the Jiva know Him—the Paramatman through whose 
grace he knows or perceives all this ? (In short), Oh, my dear 
wife, how should the Jiva perceive his own self—the real 
knower ?—125. 

Hero ends the Maitreyl Brdhmanam. 

MADI-IVA’S COMMENTARY. 

(According to f§ahkara, the verses na vA are patyuh kamAya patih 
priyo bhavati, Atmanastu kArnAya patih priyo bhavati, &c. mean :—“not 
fur the sake of the husband is the husband dear, but for the sake of the 
self the husband is dear, ” &c. In other words, the husband is not dear to 
the wife because he is the husband, but because he is useful to the wife 
and subserves some purpose of the wife. So on in other verses also, 
This explanation makes the wife, &c., come out in a very ugly character. 
Their love for the husband, &c., is purely selfish. Our author combats 
this by explaining the word Atmanah which has led to all this difficulty). 

The word Atman (in Atmanastu kamAya) means the Lord NArAyana. 
Through His will alone does the husband, Ac., become dear to the wife, 
&c. The husband by his mere willing “ let me become loved by my wife” 
will not make the wife love the husband (for then there would be no 
wife in the world who would hate her husband) ; nor on the contrary the 
wife by her mere willing “let my husband love me” will become loved 
by her husband. It is by the will of the Lord alone that the wife 
loves her husband or the husband loves the wife. If He willed otherwise, 
there would be no such love. Moreover had the other meaning been 
the right one, then the text would have used the words “JAyArthe 
patih priyo bhavati ” and not the words atmanastu kamAya patil) priyo 
bhavati &c. 

(In the text occur the words “ Atmano vA are darsanena sravanena, 
rnatyA vijnanenedatn sarvam viditam.” According to Sankara school they 
mean:—“ When we see, hear, perceive, and know the Self, then all thia 
is knowp.” They say that since nothing else exists but the Self, so by 
knowing the Self, everything else is known, for there is nothing else 
existing. This view is contradicted by our author. He says) :— 

“-All'this is known ” means everything else is known generioally- 
When the principal thing is known, the subordinate things are known 
inferentially. Because the Lord is the cause of all, He is the Principal 
or Chief and so by knowing Him, every thing, created by Him, and thus 
subordinate to Him, is known. For he is the CaasQ even of the subordL- 
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nation of one to the other, one being the principal and the other subordi¬ 
nate. All the gradation among gods is also created by the Lord. 

(In the text occur the words:—“Brahma tam par&d&d yo anyatra 
Atmano Brahma veda, Ksatrarn tam par&dAd yo anyatra Atmana Ksatrara 
veda, &e. According to Sankara they mean :—“The Brahman-class aban¬ 
doned him who looked for the Brahman-class elsewhere than in the Self, 
the Ksatra-elass abandoned him who looked for the Ksatra-class any¬ 
where else than in the Self, ” &c. Since nothing else exists than the Self, 
so there are no Brahman or Ksatra-classes, &c. This view our author 
controverts) :— 

The words “anyatra Atmano Brahma veda ” mean who think of the 
BrahinA or Wisdom-lord as anywhere else than in the Self, namely as not 
under the control of the Lord, (who think that BralimA is not subordinate 
to the Lord, but independent of Him), &c. Namely, who think that 
BrahmA is not under the protection of the Lord, and is in a separate 
place from the Lord. The word parAdAt in the above means “He throws 
into the place called para—namely beyond the LokAloka mountain, i.c. 
into the Blinding Darkness or the Great Beyond. ” 

(In the text occur the words :—idam Brahma, idam Ksatra, ime 
lokA, ime devA, imatii, bhutani, idam sarvam yad ayarn atma. According 
to Sankara they mean :—This Brahman-class, this K§atraclass, these 
worlds, these creatures, this every thing, all is that Self. Our author 
controverts this view :—) 

The words yad ayarn AtmA are equal to yatra ayam AtmA. The 
sentence means this BrahmA the Wisdom-lord &c., exists there only 
where is that Self or Lord. (It does not mean that there is nothing 
else than the Self, but on the contrary it shows tho dependence of 
everything on the Self or Lord). 

(But the words yad ayam AtmA may also be explained as 
“yas elm asav ayam cha iti yad ayam.” It would mean then the 

identity of the Self with everything. This view is also wrong as shown 

by the author):— 

The text does not prove identity, for it shows the evil that 
accrues on the wrong knowledge (for the man goes to bell if he sees 

BrahmA anywhere else than in Brahman). On the contrary, the text 

insists on getting the right knowledge of Self (as separate from one's 
own self and as its ltuler. In fact the text uses the word anyatra “ in 
something else’* and not anyat. Had it meant identity, the words would 
have been “ anyad Atmano Brahma veda, &c.” and not anyatra 
Atmano, &o. The very fact that anyatra, in the locative case, is used, 
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shows that yad ayam &,tra& must alsobe explained in the locative case, as 
yatra ayam &tm&. The word yat being an avyaya or indeclinable may be 
used in all cases without change of form. It is here in the locative case 
and is equal to yatra. It is similar to the ablative use of *|?|. The word 
yat is often used with ablative sense and has then the meaning of yasm&t. 
In fact, in the case of the indeclinables the first cassis to be construed fin 
all the seven eases according to context. Therefore yat is here equal to 
yatra. Moreover, the illustrations of the striking of the drum, the conch 
shell, the lute show that everything is subordinate to the self that the 
Self is the cause of everything, and not that everything is the Self. For 
the sound of the drum is not the drum. Nor is the drum the material 
with which the sound is formed, for the sound is perceived as separate 
from the drum and in a place where the drum does not exist. Had the 
drum been the material cause of sound, it would have been everywhere 
where the sound travelled, for the substance can never be separate from 
the thing made out of it. But the sound does travel to another place and 
may be heard or resound there, though the drum, its cause, may not be 
there. In fact, these threo illustrations of the striking of the drum, &c., 
show that they are illustrations of the will of the Lord. (The Lord is the 
cause of the universe, in the same way as the musician is the cause of the 
sound of drum, &c.). A man who seos the drum, and sees it struck, never 
mistakes the sound as that of a trumpet. Similarly a man who sees the 
Lord, understands at once that the world is not governed by any one else 
but by the Lord, and that the world is subordinate to Him. He knows 
that the world is under the will of the Lord, as the sound of the 
drum is under the will of the musician that strikes the drum. 
The same fact that the Lord is the cause of the world and 
that it is under His control, is shown by the further illustrations of 
the fire and smoke, the ocean and the lump of salt, &c. For the 
fire is certainly not the smoke though the cause of smoke, nor is 
Ocean the water though it is the receptacle of all waters. Nor are 
waters the receptacle of other waters, but it is Varuna or a tank, 
(fee., which are the receptacle of waters. Such is the Ocean, a big 
tank, the receptacle of waters and separate from waters. 

In the same way when a lump of salt is dissolved in the water 
of the ocean, it gets the name of ocean or Varunia or tank, &e., 
because now its container is the Ocean, &c. The Adorable Lord is 
infinite and shoreless like the Ocean or Varuna or the big tank. 
Similarly a jiva called Vijnanaghana and produced from the concourse 
of elements attains dissolution, like the lump of salt, in the Lord. 
The released Jtvas stand in the place of the waters of the Ocean, 

29 
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They are many in number, but all having one charaoteriatio, just 
like the molecules of the water of the Ocean. They are infinite in 
number, but all have one receptacle the Ocean and all constitute the 
water of the Ocean. 

(The text says “ na pretya samjfl& asti.” According to ordinary 
explanation it is translated as meaning that after death there remains 
no consciousness. The word samjfiA is translated as consciousness. Our 
author combats this view). 

The very name (aaihjfift) of the Muktas is not known to the 
non-muktas, or their condition is not known to the non-muktas, except 
through the Sftstra. (The saying of Y&jfiavalkya is no doubt dark, 
but he clearly could not have meant that the dead lose all 
consciousness). 

For having said that there is no samjfi&, he next says”alamv& 
are idam vijfi&n&ya,” “ this is enough that the Muktas know the 
Lord.” There is little wisdom or knowledge in knowing that the dead 
have no consciousness. Y&jfiavalkya was trying to illumine Maitreyi, 
bo he could not have given this doctrine of non-consciousness. Moreover, 
the attainment of complete Nescience is not the aim of life. It is 
rather the attainment of all-knowledge. So also Ynjfiavalkya could 
not have taught the doctrine of annihilation of consciousness. What 
thing can be more painful than the condition of a drowned unconscious 
person? That the Muktas retain consciousness is proved. The Muktas 
have no contact again with Prakriti, for they have seen the truth. 
When a new Creation starts, Prakriti has no power over these Muktas, 
and cannot bring them back into the world-cycle. All the Muktas 
are equal to Brahman in the matter of enjoyment and the objects of 
enjoyment, they are inferior to Him only in the matter of World- 
business. They cannot create, &c., a world as appears from the 
following quotation of Vayu Pur&na also:—In that condition of Mukti 
they have diversity of relations, enjoying diversity of pleasures. 

Though the Muktas are like Brahman in their enjoyment, &c., 
yet they are subordinate to and dependent upon Brahman. This is 
indicated by the use of the word Jiva in the above quotation. 
Therefore, the words samjfiit nftsti in the text mean the condition 
of the muktas is not known to the non-muktas,—it is a transcendent state. 

(The author now explains the phrase fttmanastu kftm&ya patih 
priyo bhavati, &c.) 

A husband by his own will cannot make himself loved by his wife, 
A<tr similarly the wife by her husband. It is through the will of the 
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Lord Visnu alone that they become beloved of one another. Yea, 
it is the will of the Lord that makes a man love his own self even. 
If the Lord wills otherwise, a man becomes so disgusted with his 
own self, that he commits even suicide. Nay, worse than that, he 
commits such sins as he knows would take him to regions of pain. 
Thus through Atman (self) he injures the self (Atman). 

(The author next explains the text brahma tam parAdAt, &c., and 
sarvam viditam):— 

Hari being the Highest, one who knows Him knows inferentially 
everything else, for the knowledge of the principal includes as it 
were the knowledge of the subordinate. Everything else does not 
really become known, but as if, they were known. 

He who does not know that the Brahman-class represented by 
BrahraA is under the control of Visnu is cast out by BrahmA himself 
into the darkness called Para. Similarly, he who does not know that 
VAyu, representing the Ksatra class, is also under the control of Hari, 
is thrown by VAyu into darkness. Similarly, the lord of wealth 
representing wealths. Similarly all the devas presiding over the 
Planes and the five elements and over every other thing throw out such 
a man. (By the word bhfitAni in the text is meant the devas presiding 
over elements, for dead elements have no power to send any one to 
hell. So must also be explained the word loka as meaning the 
presiding deity of the lokas. The word sarvam in sarvam tam parAdAt 
also means the presiding deity of sarva or everything namely the 
goddess MAla-Prakriti. 

(The author now explains the words idam brahma, idam ksatram 

&c.). 

Everything exists in Brahman or Visnu, is born from Visnu and 
is always under the control of Visnu. 

As the sound of the conch is under the control of the devatA of the 
conch, so everything is under the control of Vignu. 

Prom the Lord Visnu came out the Vedas, the Srutis called 
VidyA,all the Upanisads, the PaficharAtra-SafiihitA, the Brahma-Sfitras 
and various explanations of the Vedas. All these and the world came 
out of the Lord Hayagriva. As the waters of the ocean are under 
Varnga its presiding deity, so also all beings, be they Mukta or not, 
according to their merits or demerits, are under the Lord and obedient 
to H.is will. If a Mukta has no knowledge of the objects of perception, 
such as scent, &c„ and also if he has no distinct knowledge,, that of 
the Lord ParamAtman as well as of himself, who is there who will 
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look for such a Mukti which is nothing but stupor? It has, therefore, 
been said iu the Hayagriva Samhitd “ The Brahm& and other 
Beings, when they get Mukti according to their respective capacities, 
are under the Lord and obedient to the great Lord Visnu and enjoy 
the objects as likes them best.” By f§ruti it is to be understood that 
collection of words of which the sense and words will never vary in every 
creation, whilst Itih&sa or history, &c., will never vary in their 

senses, though they may vary in words. The Vedas have always 
their origin in tho Lord Visiju, but when they are seen by Brahmft 
and others it is said Brahm&, &c., are the Risis. The Vedas are 
simply tho words of tho Lord Vi§nu, whilst Brahmft and others must 
first practise austereties in order to see them. 

Here ends the lihdsya on the Maitreyi Brdhmanam, 


Fifth (madhu) BrAiimanam. 

MANTRA II. 5. 1. 

” Cs 

Iyam, this. Prithivi, the earth; the presiding deity thereof. 

Sarvefim, of all. Bhutanain, of the bodies ; of beings. jptjj 

Madhu, honey-like, sweet, because of her protection. Asyai, this. 

sf*r«§ Prithivyai, of the earth. The fourth case-ending for the sixth. 
H'tfo Sarv&ni, all. Bh&tani, bodies; beings. wvj Madhu, sweet for 

the service they render. «WH Ayain, this. ^TtJT*T- Tejomayah, luminous. 
vpgfttW- Amritamayah, immortal; eternal. Purusah, Purusa. ?T: Yah, 

who. «iwt Asy&m, this. Prithivy&m, in the earth. ^ Oha, and. 

t|; Yah, who. * Cha, again. Aya.n, this. *r«Tr?rf Adhy&tmam, 

abiding in the body and therefore limited by it. *rr?fc: 6 &rirah, present 
in the deity of the body. Tejomayah, luminous. atJJffJW Amritap 

mayah, immortal; eternal. JW Purusah, Purnga. Sah, He. 

Ayam, be who is in the body of the deity of the earth; Hayagriva. 
Yah, who. spill Ayam, this. «HWf Acm&, he who is in the body of the 
presiding deity of the earth. 33 ^ I dam, it. sngrf Amritam, eternal. vt 
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ldam, it. 3gT Brahma, possessing all the qualities. ^ Idam, it. 
Sarvam, all-pervading. 

r. This earth is sweet to all the beings; and of this earth 
all the beings are sweet. Again the Luminous, eternal Purusa 
who is in the deity of this earth, who abides in the body of that 
deity (and therefore limited by it), who is present inside the deity, 
who is Luminous, Eternal Purusa, that is He who is this Atman 
(Hayagriva). He is Paternal ; He possesses all the qualities and 
He is all-pervading.—125. 

mantra II. 5. 2. 

fw ^ibrf *RTm 

qcTTT* m q*qi- 

q^qtsqite ^ qtsq- 

11 ^ II 

^trt: Im&h, these. WtT: Apah, waters; the presiding deities thereof, 
difat SarvesAm, all. gjTRT Bh&tAnain, of the bodies; of beings.*Tg Madliu, 
honey ; sweet. AsAtn, these, aiqt Ap&ra, of the waters. 

Sarv&ni, all. gqifa BhhtAni. bodies ; beings. Hg Madhu, honey-like ; 
sweet. Ayam, this, fNfaq: Tejomayah, luminous, smanq: Amrita- 

mayah, immortal; eternal, g5»fi Purusah, Purusa; the being, q: Yah, 
who. Wig Asu, these. at^g Apsu, in the waters, q: Yah, who. =q Cha, 
again. a?qg Ayam, this. qrsqtrjf AdhyAtmam, abiding in the body. fqq: 
Itaitasah, present in the body of the deity of the Semen. etsfrlTq: Tejoma¬ 
yah, luminous. wgqqq: Ainritamayah ; immortal, eternal. g$q: Puru.sah, 
Purusa. Sah, he. «rqg Ayam, he who is in the body of the deity of 

Semen, qq Eva, only, q: Yah, who. Wig Ayam, this. w|?m Atrna he 
who is in the body of the deity of Semen. Idam, it. Amritam, 

eternal. ^ Idam, it. trgr Brahma, possessing all the qualities. Idam, 
it. aqg Sarvam, all-pervading. 

£. These waters are honey to all the beings ; and of these 
waters all the beings are honey. Again the Luminous, Eternal 
Purusa who is in these waters, who abides in the body, who is 
present in the body of the deity of Semen, who is Luminous, 
Eternal Purusa, that is He who is this Atman (Hayagriva). 
He is Eternal ; He possesses all the qualities and He is 
all-pervading.—126. 
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mantba II. 5. 3. 

arRRini: rSrt start Rarifrr ratta 

Cs ©\ 

r^ srsroTRRftpRT^ ^r^tstjarr: r*rtr- 

RSRTcR Al^RR^STtR^TSTJARR: R^TSR^A A ^TSR- 

RTc^R^ATR^* 5T^**> U \ II 

Ayam, this, stRtj Agnih, fire, ?HNt Sarves&m, all. igjffntt 
Bhfttan&m, of the bodies; of beings. *rg Madhu, honey; sweet.. *rit Asya, 
this, wsh Agneh, of fire, fluffs] Sarv&ni, all. tgenfiT Bhfit&ni, bodies; 
beings. *rg Madhn, honey-like ; sweet, Ayatn, this. Tejo- 

tnayah, luminous, mqjtf t«j: Amritamayah, immortal ; eternal. Purusah, 

purusa; the being. Yah, who. Stfonf Asmin, this. Wjft Agnau, in fire. 
*l: Yah, who. * Oha, again. Ayam, this. spHTTctf Adhy&tmam, 

abiding in the hody. Vanmayah, present in the body of v&k, i.e., 

in the body of the deity of speech, ffrjftfltf: Tejomayah, luminous. 
Amritamayah, immortal; eternal, j^jT. Purusah, purusa. w: Sah, he. 

Ayam, he who is is in the body of the deity of VAk (Hayagriva). 
q* Eva, only, m Yah, who. st«m Ayam, this. WIrtTt Atmsl, he who is in 
the body of the deity of V&k. Idam, it. Amritam, eternal. 

Idara, it. tng Brahma, possessing all the qualities. ^ Idam, it. 
Sarvam, all-pervading. 

3. This fire is honey-like to all the beings ; and to this 
fire all the beings are honey. Again the Luminous, Eternal 
Purusa who is in this fire, who abides in the body, who is 
present in the body of the deity of fire, who is Luminous, 
Eternal Puru?a, that is He who is this Atman (Hayagriva). 
He is Eternal; He possesses all the qualities and He is all- 
pervading.—127. 

MANTRA II. 5. 4. 

3TR ATR: RART RATAT R^5R*R AT^T: AATTO 

'•a ©\ 

RRTTA RR ATTATARRRJRTsh ^R^RJARR: RA^T 
R*RlRR«ITrR OTRR^R^RJARR: R*%TSR$R R $T- 
SRRlc^SRJATA^ AAR^ II » II 



IIADHYA7A, VBRAHMANA, 5. 231 

qqq(Ayarn, this. qrj: V&ynh, wind; vayu. qqfqf Sarvef&ra, all. 

Bhfit&n&m, of the bodies; of beings. Madhu, honey-like ; sweet. 
W Asya, this, qtifr: V&yoh, of the wind; of V&yu. qqffij Sary&ni, all. 

Bhut&ni, bodies; beings, q^ Madhn, honey; sweet. qqi^ Ayam, 
this. Tejomayah, luminous. sqgriqq: Amritamayah, immortal. 

3 ^: Psrusah, Purusa; being. q« Yah, who. qfq?^ Asmin, this. qitt 
V&yau, in the wind ; in V&yu. q; Yah, who. q Cha, again. qq*j 
Ayam, this. qsqtwqf Adhy&tmam, abiding in the body, qiqj: Pr&nah, 
present in the organ of touch, i.e., in the body of the deity thereof, ^sftqq: 
Tejomayah, luminous. Wgqqq; Amritamayah, immortal; eternal. 3 $q: 
Purusah, Purusa. q: Sah, he. qqqf Ayarn, he who is in the body of 
the deity of the organ of touch (Hayagriva). qq Eva, only, q: Yah, who. 
«q*J Ayam, this. sq?qT Atm&, he who is in the body of the deity of touch. 

Idatn, it. wjaf Ampitam, immortal; eternal. Idam, it. qgr Brahma, 
possessing all the qualities. Idam, it. qq Sarvam, all-pervading. 

4. This Vayu is sweet to all the beings; and to this 
Vayu the beings are sweet. Again the Luminous, Eternal 
Purusa who is in this Vayu, who abides in the body, who is 
present in the body of the deity of the organ of touch, who is 
Luminous, Eternal Purusa, that is He who is this Atman 
(Hayagriva). He is Eternal; He possesses all the qualities 
and He is all-pervading.—128. 

MANTBA II. 5. 5. 

gro*IT%q: qibri ijcTiRT qqffoT 

qq^ Ayam, this. wf?f5q: Adityah, tho sun. q^qt SarvesAm, all. 
*5*T*»t BhfitAnAra, of the bodies ; of the beings, qg Madhu, honey ; sweet, 
siqp Asya, this. Wlfqtqqt Adityasya, of the sun. qqffol Sarv&ni, all. )gjqfq 
Bhflt&ni, bodies; beings. Madhu, honey-like, «q»* Ayam, this. 

3sftq*t: Tejomayah, luminous. Wgaqq: Amritamayah, immortal ; eternal, 
gqq: Purusah, Purusa ; the Being, q: Yah, who. wfqRf Asmin, this. 
Aditye, in the sun. q: Yah, who. q Oha, again, wqq; 'Ayam, this. 
qrsqtWH Adhy&tmam, abiding in the body, qttgq: ChAksu^a^, present 
in the organ of the eye ; that is, present in the body of the deity thereof. 
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Tejomayah, luminous. emsnru: Amritamayah, immortal ; eternal, 
g^fs Purusah, Purusa. ??: Snh, he ITCH Ayatn, this ; he who is present 
in the body of the deity of the eye. gg Eva, only. Yah, who. 
Ayatn, this. wrr?RT Atm&, he who is in the body of the deity of the eye. 

Idam, it. SWrH* Amritam, Immortal; eternal. Idam, it. *HT 

Brahma, possessing all the qualities. Idam, it. 5 $ Sarvam, all- 

pervading. 

5. 'I his sun is honey to all the beings ; and of this sun 
all the beings are honey. Again the Luminous, Eternal Purusa 
who is in this sun, who abides in the body, who is present 
in the body of the deity of the eye, who is Luminous, Eter¬ 
nal Purusa, that is He who is this Atman (Hayagriva). He 
is Eternal ; He possesses all the qualities ; He is all-per¬ 
vading.—129. 


MANTRA II. 5. 6. 

%T: f *Trn*ri WHT 

CN 

SjRufa W SCSraTSRTO T^J 

Im&h, these. fg?T: Diftah, the quarters. gifat Sarves&m, all. 
Bhdt&n&m, of the bodies; of the beings ng Madhu, honey-like. 
WSft As&m, these. DiS&in, of the quarters. stqlfnj Sarv&ni, all. 
Bhftthni, beings; bodies. Jfg Madhu, honey; sweet. Ayam, this. 

Tejomayah, luminous. Amritamayah, immortal; eternal, 

g^: Purusah, Purusa; the Being. «Ts Yah who. wtg Asu, these. % 
Dikgu, in the quarters. Yah, who. ^ Cha, again, Ayam, this. 

Adhy&tmam, abiding in the body. Sifta: ^rautrah, present in 
the organ of the ear, i.e., present in the body of the deity thereof. 

Pr&tiSrutkah, Pr&tisrutka by name, Tejomayah, luminous. 

WjaiW Amritamayah, immortal; eternal, gw: Purusah, Purusa. Sa|t, 
he. Ayam, this ; he who is present in the body of the deity of the 

ear. g* Eva, only. «r* Yah, who. Ayam, this. WOTT Atmft, he who 

is in the body of the deity of the ear. Idam, it. Amritam, 

eternal, jgn Idam, it. fljr Brahma, possessing ell the qualities. 

Idam, it. Sarvam, all-pervading. 
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6 . These quarters are sweet to all the beings; and to 
these quarters all the beings are sweet. Again the Luminous, 
Eternal Purusa who is in these quarters, who abides in this 
body, who is present in the body of the deity of the ear, 
whose name is Pratisrutka, who is Luminous, Eternal Purusa, 
that is He who is this Atman (Hayagriva). He is Eternal ; 
He possesses all the qualities; He is - all-pervading.—130, 

MANTUA II. 5. 7. 

*TrTTTH 

II <• » 

Ayam, this. Chandrah, the moon. Sarvesftm, all. 

Want Bhfit&nftm, of the bodies; of the beings. Madhu, honey; sweet. 
W9T Asya, this. ^^iiChandrasya, of the moon. BafftB Sarv&ni, all. vfaTftr 
BhdUni, beings ; bodies. *rg Madhu, honey; sweet, apt** Ayam, this. 

Tejomayah, luminous. «nr?razr: Amritamayah, immortal; eternal. 
g^T; Purusah, Purusa; the Being, q: Yah, who. Asmin, this. 

Chandre, in the moon. n: Yah, who. g Cha, again. «pnj[ Ayam, this". 
WHITcH** Adhyfitmam, abiding in the body. Manasah,' present in 

the mind ; i.e., present in the body of the deity thereof, fr a laq : Tejomayah, 
luminous WTrWPt: Amritamayah, immortal; eternal. g«^: Puru§ah, 
Purusa. flr: Sah, he- Ayam, this ; who is present in the body of the 

deity of the mind, gsr Eva, only. «r: Yah, who. Ayam, this. «nWTT 

Atraft, he who is present in the body of the deity of the mind, I dam, 

it. Amritam, eternal, Immortal. ^^Idam, it. ngr Brahma, 

possessing all the qualities. Idam, it. Sarvam, all-pervading. 

7. This moon is honey-like to all the beings ; and to this 
moon the beings are honey. Again the Luminous, Eternal 
Purusa who is in this moon, who abides in the body, who 
is present in the body of the deity of the mind, who is Lumi¬ 
nous, Eternal Purusa, that is He who is this Atman (Haya¬ 
griva). He is Eternal; He possesses all the qualities.. and 
He is all-pervading.—131. 
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M ANTE A II. 5. 8. 

ftr farmer: qqffar 

qmfa fsr^fir ^%Tq^TS*[cTqq: q^T 

VMfm&u&i fta^%ra^TS*pnre: q^Tq^q q 
^TSqqic^RiJrlTO^ 5« c u 

Iyatn, this. fiirtl^ Vidyut, lightning. a?M Sarvos&m, all. «£<rrat 
Bhfit&n&m, of the bodies ; of the beings, ng Madhu, honey-like. 81 $ 
Asyai, this, Vidyufcali, of the lightning, Sarv&ni, all. vrarrfsr 

BhAtAni, beings; bodies. *flg Madhu, honey, wqq Ayam, this. 
Tejornayah, luminous. stijgaqu: Amritamayah, eternal ; immortal, grsq: 
Purusah, Purusa;the Being. H: Yah, who. «r*ut Asyflra, this, fqtrfn 
Vidyuti. in the lightning, u: Yah, who. ^ Oha, again. Ayam, this. 

•JWUWtH Adhyatraam, abiding in the body. |fcw: Taijasah, light; 
present in the light, ».«., present in the body of the deity of the light. 
?$RW Tejornayah, luminous. 8?^£<n?q: Amritamayah, immortal; eternal. 
JPW Puru?ah, Purusa. a: Sah, he. WtJuAyam, this; who is present in 
the body of the deity of the light, Eva, only. *f; Yah, who. 

Ayam, this. VTWH Atma, he who is present in the body of the deity of 
light. ^p^Idam, it. WQffn. Amritara, eternal ; immortal. Idam, it. 

mg Brahma, possessing all the qualities. Idarn, it. Sarvam, all- 
pervading. 

8 . This lightning is sweet to all the beings; and to this 
lightning all the beings are honey. Again, the Luminous, Eternal 
Purusa who is in this lightning, who abides in the body, who is 
present in the body of the deity of light, who is Luminous, Eternal 
Purusa, that is He who is this Atman (Hayagriva). He is Eternal, 
He possesses all the qualities, and He is all-pervading.~-i32. 

mantra II. 5. 9. 

3TOX qafof ¥TrfT?ft qsq*q *rR?q^T: 

W. q^T q^iqqWrq^aTT^: 

q^q^r q ^TSqqTr^q^rffq^ qqi^ II < II 
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Ayam, this. Stanayitnuh, VAyu. “Thunder” is a 

name of VAyu. fiqqt SarvegAra, all. ifflTift BhAtAnAm, of the bodies; of 
the beings. ng Madhu, honey ; sweet. mqq Asya, this, fasrfiwh: Stana- 
yitnoh, of the thunder. sqfftl SarvAni, all. vjqffsf BhfttAni, bodies; beings, 
ftg Madhu, honey; sweet. Ayam, this. jHtrqif: Tejomayah, luminous. 
WgSWIi Amritainayah, immortal ; eternal, g^fs Purusah, Purusa, the 
being, q: Yah, who. wftqq; Asinin, this. Saqfq?sft Stanayitnau, in the 
thunder, q: Yah, who. qf Cha, again, wutj^ Ayam, this. Ifvqn'qi^ 
AdhyAtmam, abiding in the body. gnsg: ^Abdah, the deity present in the 
sound, star?: Sauvarah, the deity present in the musical note. ftatifqi 
Tejomayah, luminous. «Pg?fffqs Amritainayah, immortal; eternal. g^q: 
Purufah, Purufia. ?f: Sah, he. *iqi^ Ayam, this ; who is present in the 
body of the deity of sound and musical note, gq Eva, only, q: Yah, who. 
SPIH Ayam, this Wctft AtrnA, he who is present in the bodies of the 
deities of sound and musical note, Warn, it. Amritam, eternal. 

Idam, it. sr$r Brahma, possessing all the qualities. fqiT Idam, it. 

Sarvain, all-pervading. 

9. This Vayu (called “Thunder”) is sweet to all the beings; 
and to this Vayu all the beings are sweet. Again, the Luminous, 
Eternal Purusa who is in this Vayu, who abides in the body, who is 
present in the bodies of both the deities of sound and musical note, 
who is Luminous, Eternal Purusa, that is He who is this Atman 
(Hayagriva). He is Eternal, He possesses all the qualities and 
He is all-pervading.—133. 

MAN TEA II. 5. 10. 

sraraf srajfro 

*cfTT5i ire 

fPf*^ Ayam, this. Akasah, the space. ffqfat Sarvesam, all. 

WfWt BhfitAnAm, of the bodies; of the beings, ffg Madhu, honey-like, 
TO! Asya, this, AkAsasya, of the space, «f*fftl SarvAgi, all. 

Hjnfq BhdtAni, bodies; beings, ng Madhu, honey; sweet. WW* Ayam, 
this. fhftffq: Tejomayah, luminous. vUgaifq: Aroritamayah, immortal; eternal, 
gqq: Purusah, Purusa ; the Being, q: Yah, who. Asmin, this VITW^ 

AkASe, in the space, if: Yafc, who. * Cha, again. wq*j Ayam, this, nfiqrtff 


238 


BRlHADARAN TAKA - UPANISAD. 


Adhy&tmam, abiding in the body Hridy&k&Sah, the space within 

the heart; the presiding deity of this space.^ stiff Tejomayah, Luminous. 
Wffffffff: Amritamayah, immortal; eternal. 3 ^: Purusah, Purusa. ff: Sah, 
he. W» Ay am, this; who is present in the body of the deity of the space 
within the heart. tfff Eva, only, ff: Yah, who. *WW Ayam, this. siicffT 
Atma, he who is present in the body of the deity of.the space. Idam, 
it. Amjitam, immortal. ^ Idam, it. ffgr Brahma, possessing all 

the qualities, Idam, it. fftf Sarvam, all-pervading, 

10. This space is honey to all the beings; and to the space 
all the beings are honey. Again the Luminous, Eternal Purusa 
who is in this space, who abides in the body, who is present in the 
body of the deity of the space within the heart, who is Luminous, 
Eternal Purusa, that is He who is this Atman (Hayagriva). He 
is Eternal ; He possesses all the qualities ; He is all-pervad¬ 
ing.—134. 

MANTUA II. 5. 1 I. 

3TO w: ^hci 

* 

11 \\ II 

Ayam, this, ffff: Dharmah, the presiding deity of justice. 
This term also implies Yama. ffifa Sarves&m, all. ffffwt Bhfltdnam, 
of the bodies; of the beings. W 5 f Madhu, honey; sweet. TO Asya, 
this. Dharmasya, of the presiding deity of justice; of Yama. 

fraffiQ Sarv&ni, all Bhfttstni, bodies; beings. W 3 Madhu, honey. 

WJH Ayam, this, fteftffu: Tejomayah, luminous, sffgffff?: Amritamayah, 
imtnoital; eternal. 35ff: Purusah, Puruga; the Being, ff: Yah, who. 

Asmin, this, qflf Dharme, in the presiding deity of justice, 
it: Yah, who. ”9 Oha, again, Ayam, this. WKtRffl^ Adhyatmam, 

abiding in the body. ffffft Dh&rmah, present in the body of the deity 
of justice. ftoftffq: Tejomayah, luminous. ffffffffq: Amritamayah, immortal; 
eternal. 3 $*r: Purusah, puruga. ff: Sah, he: Ayam, this; who is 

present in the body of the deity of justice, Eva, only. ffl Yah, who. 
-«tim Ayam, this. WfffT Atm4, he who is present in the body of justice, 
^q^ldarn, it. Amritara, immortal. Idam, it. sr|T Brahma, 

possessing all the qualities. ^Sfff Idam, it. ffff Sarvam, all-pervading. 
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11. This presiding deity of justice (Yama) is honey-like to 
all the beings; and to the presiding deity of justice all the beings 
are honey-like. Again the Luminous, Eternal Purusa who is in 
the presiding deity of justice, who abides in the body, who is 
present in the body of the presiding deity of justice, who is 
Luminous, Eternal Purusa, that is He who is this Atman (Haya- 
griva). He is Eternal ; He possesses all the qualities ; and He is 
all-pervading.—135. 

mantra II. 5. 12. 

*ihri VTrTT^ft wfa 

¥TcfTT?T 

^ Idatn, this, Satyam, true. It is also a name of V&yu. 
SarvegAm, all. VT'M'li Bhut&n&m, of the bodies ; of the beings. M 3 Madhu, 
sweet. Asya, this. Satyasya, of V&yu, the presiding deity of 

what is called Satya or truth. Sarv&ni, all. Bhfit&ni, bodies; 

beings. M3 Madhu, honey, Ayam, this. foflflMs Tejomayah, luminous. 

Amritaniayah. immortal ; eternal, 3 ^: Puru§ah, Purusa; the 
Being, m: Yah, who. Asinin, this. Satye, in the presiding 

deity of what is called Satya or truth, m: Yah, who. ^ Cha, again, wnjr 
Ayam, this. Adhy&tmam, abiding in the body. SAtyah, 

present in the body of the presiding deity of Satya. ^»ftMMs Tejomayah, 
luminous. MM<TM 3 - Amritamayah, immortal; eternal. g^q: Purusah, 
Purusa. m: Sah, he. Ayain, this ; who is present in the body of the 

deity of Satya or truth, gqr Eva, only, m: Yah, who. Ayam, this. 

VtcMT Atari, he who is present in the body of Satya. ^ Idarn, it. 
Amritarn, eternal; immortal. Idam, it. MfT Brahma, possessing all the 
qualities. Idam , it. M# Sarvarn, all-pervading. 

12. This Vayu, the presiding deity of truth, is sweet to 
all beings ; and to this presiding deity of Satya or truth all beings 
are sweet. Again, the Luminous, Eternal Purusa who is in the 
presiding deity of Satya, who abides in the body, who is present in 
the body of the presiding deity of Satya or truth, who is Luminous, 
Eternal Purusa, that is He who is this Atman (Hayagriva). He 
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is Eternal; He possesses all the qualities; and He is all-pervad¬ 
ing.—136. 

MANTBA II 5. 13 

§£ HR 1 ?'*. VTrfT^lf wfa 

* * S9 Sd 

q^sr q u \\ » 

Idatn, this. Higtf MAnusam, SvAyarabhuva Manu, the presiding 
deity of every body. Sarves&m, all. *T3T»rt BhutAnAra, of the bodies; 

of the beings. Mndhu, honey; sweet. 8»tpi Asya, this. 

MAnufasya, of SvAyambhuva Manu, the presiding deity of every body. 

SarvAni, all. BhfitAni, bodies , beings, tig Madhu, honey; 

sweet. «q*T Ayain, this Tejomayah, luminous, WT3IT*ti Amrita- 

rnayah, immortal ; etornal. g^i Porusah, Purusa ; the Being. *T: Yah, 
who! wfog Asrnin, this. wtg% MAnuse, in SvAyambhuva Manu. ?i Yah, 
who. sr Cha, again. Ayain, this. WWtein^ AdhyAtmam, abiding in 

the body. OTg^f: MAnusah, present in the body of the deity of Svayam- 
bhuva Manu. fhfttw Tejomayah, luminous. WT3PT7: Amritamayah, 
immortal; eternal. gCTs Purufah, Purusa ; the Being, fj: Sah, he. aut^ 
Ay am, this ; who is present in the body of SvAyambhuva Manu. trar Eva, 
only, qs Yah, who. srw Ay am, this. WfJTT AtrnA., ho who is present in 
the body of SvAyambhuva Manu. Idatn, it. WJT3*£ Amritam, eternal; 
immortal. ^ ldam, it. 737 Brahma, possessing all the qualities, fg 
Idatn, it. Sarvam, all-pervading. 

13. This Svayambhuva Manu, the presiding deity of 
every body, is honey to all beings ; and to Svayambhuva Manu, 
the presiding deity of every body, all beings are honey. Again 
the Luminous, Eternal Purusa who is in Svayambhuva Manu, 
who abides in the body; who is present in the body of the deity 
of Svayambhuva Manu, who is Luminous, Eternal Purusa, that is 
He who is this Atman (Hayagriva). He is Eternal, He possesses 
all the qualities, and He is all-pervading.—137. 

MANTRA II. 5. 14. 

aramrin Tvswmm: qsrlro 

Cs Cs, 
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mem q^isq^q ^ $Tsq*nc^q*j- 

rTW^ II II 

•BWf Ayam, this UlrffT AfcmA, Virificha. tjqfat Sarvesam, all. tjjjisrt 
Bhnt&n&m, of the bodies; of the beings. Tjvj Madhu, honey¬ 
like; sweet. 3I*<T Asya, this. Atmanah, of Virncha. SarvAni, 

all. Bhfituii, bodies; beings. »T!g Madhu, honey; sweet. 

■Ayam, this, ^sflun; Tejomayah, luminous. WfTrTR*?: Amritamayah, immor¬ 
tal , eternal. g*B: Purugah, Purusa ; the being. b: Yah, who 
Asmin, this. srr?flrF«f Atmani, in Virificha. Bt Yah, who. 'a Clia, again. 
WIJT Ayam, this. atvUTrtW Adhyatmam, abiding in the body. sn?OT AtmA, 
present in the body of every body. Tejomayah, luminous. W«T3«W: 

Amritamayah, eternal ; immortal. 357 : Purusah, Purusa. fj: Sah, he. 

Ayam, this ; who is present in the body of every body, tpf Eva, only. 
*t: Yah, who. Ayam, this. WTIttlt AtmA he who is present in the body 
of every body. Idara, it.wid Amritam, eternal. ^ Idam.it, srv Brahma, 
possessing all the qualities. ldam, it. a# Sarvam, all-pervading. 

14. This Virineha is honey-like to all the beings ; and 
to Virineha all beings are honey. Again, the Luminous, Eternal 
Purusa who is in this yirincha, who abides in the body, who 
is present in the body of every Jiva, who is Luminous, Eternal 
Purusa, that is He who is this Atman (Hayagriva). He is 
Eternal ; He possesses all the qualities and He is all-pervad¬ 
ing—138. 

MANTRA II. 5. 15. 

* m srqqirm qqqi sesremfaqra: i 

wfqm qqfm ^t: 

m^IT: ^ STTrqTrT: qqfqm: 11^11 

SB; Sah, that; just spoken. Ayam, this, wwn Atm& Atman. 

Sai vesftm, all. tjtrrui Bhfit&nAm, of the Jivas, r 1 well as of the 
Vjrifichas. Vtfinfa: Adhipatilf, overlord, because He iV superior as well 
as because maintaining. Sarveskm, all. Bh&tAn&m, of the 

Jffvas as well as of the Virifichas. ftstr R&jA, king ; master.’ ^ Vai, 
indeed. T»t, it is, tWrYathA, as. Rathan&bhau, in the navi 
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of the wheel. w Oha. Rathanomau, in the circumference of wheel. * 

Cha, and.W? Sarve,'all. WIT: A rAh, spokes. wwftfat: SamarpitAh, are fastened; 
are attached. Evani, thus. «5WT Eva, just, wf&ftf Asmin, this. Wiwfw 
Atmani, in the Great Atman, wwffio SarvAni, all. W?Tlf«T BhAtani, Jivas. 

Sarve, all. Dev&h, the gods. ¥TW Sarve, all. §t$T: LokAh, worlds, 
wif Sarve, all. WTWTi PrAnAh, those that are kept alive by PrAna VAyn. 

Sarve, all. Ete, these. WIWTSf* AtmAnah, Virifichas- wnfifors 
SamarpitAh, are fastened. 

- - 15. Indeed, this Paramatman is the overlord of all the 
Jivas and He is the King of all the Jivas. It is as all the 
spokes are fastened in the nave and the circumference of the 
wheel, just so are all the Jivas, all the gods, all the worlds, all 
those that are kept alive by the Prana Vayu, and all these 
Virinchas fastened (rest on) in that Atman.—139. 

NOTE:—The glory anil the greatness of the land Atman is spoken here. Th two 
examples of the nave and the circumference of the wheel show that the Jivas tti\, wholly 
depend upon the Pararnatman both internally and externally. 

MANTKA II. 5. Iff. 

qwsritT^ * 

Dadhyan, Dadhyan by name. WIW^W: Atharvanah, born in the 
family of Atharvan. TUI Tat, just spoken. Idam, this. W!g Madhu, 
the Madhu VidyA. wfirwm AsvibhyAm, to the twins called Asvins. 
3*TW UvAchft, spoke. ^ Vai, it is well known. Pafiyan, the seer of 

the mantras. ^cRfi Risih, the risi. Tat, that; just spoken Etat, 

this fact , the giving out of Madhu VidyA by Dadhyah, W%TW!T Avochat, 
said. SRT NarA, Oh two leaders; oh two heroes (Afivins). VAm, of 

you both. UtJ Yat, that. Ugrara, terrible, tfw: Daunah, work ; act* 
cutting off the head of the Rigi Dadhicha and attaching the head of a 
horse instead, a terrible act done by the Ajpvins. 43 Yat, that. ipro 
Dadhyan, the Ri$i Dadhyan. Wiw4w> Atharvanah, born in the family of 
Atharvan. WWW Asvasya, of the horse. SirsnA, by the head. t* 

Im, like. «n^VAm, to yon both. W!| Madhu, the Madhu VidyA. vhnw 
Prov&cha, said, ffa Iti. ?R[ Tat, both of these- Sanaye, for gain ; 
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i.e., getting Moksa. f Ha, certainly. Avijkfiqomi, tell; 

give out. Tanyatuh, thunder, gfkaf Vristim, rain. sr Na, like. 

16. This is verily that Honey (vidya) which Dadhyan 
Atharvana told to the two Asvins. A Risi seeing this 
spoke out:— 

“ O Leaders ! that mighty deed of yours which you 
performed for the sake of (eternal) gain, I shall (as loudly) 
proclaim (to all), as the thunder publishes the rain, when 
through horse’s head Dadhyan Atharvana taught to you 
the Honey (science)” (Rig Veda I. 116.12).—-140. 

mantba TI. 5. 17. 

t cirira fa: 

TXKt XTr*hsRf ^ 

srf enmm n^n 

Dadhyan, Dadhyan by name. aiTO^PO: Atharvanah, born in the 
family of Atharvan. <T<i Tat, that; just spoken. ^ Idara, this. »|g Madhu, 
the Madhu VidyA; the Science of Madhu AAvibhyAm, the twins 

called Asvins. UvAcha, spoke. ^ Vai, it is well-known. 

PaAyan, the seer of the mantras, Risih, the Rifi. Tat, that; 

just spoken. Efcat, this fact; the giving out of Madhu VidyA by 

Dadhyan. sraHg Avochat, said, Dasrau, oh, killers of the enemies, 
fcrfwft Asvinau, twin Asvins. AtharvanAya, born in the family 

of Atharvan. Dadhiche, to Dadhichi. Wfwf Aivyam, of the horse. 

%t« Si rah, the head. JTr^Wtf Pratyairayatam, attached; placed, Sah, 
he, Dadhyan on whose head that of a horse was placed. RitAyan, 

to keep his promise, VAm, to you both, srg Madhu, the knowledge of 
Madhu' Yat, which. ?^Tg‘ TvAftram, spoken by (Visvarflpa) the son 
of TvAstri to Indra. *8pf Kaksyam, NArAyaija Kavacha, (which is to be 
concealed). A pi, even that. Pravochat, said. The usual 

from is STT^req PrAvochat. ^fer Iti. 

17. It was, indeed, that honey (the Science of Madhu), 

which the Risi Dadhyan of the family of Atharvan taught 
the two Asvins. A Risi seeing this (Mantra, Rig Veda, 
I. 117. 22) sang:—“Oh, Asvins, killers of enemies! you 

placed a horse’s head on Dadhyan the son of Atharvan. In 
order to keep his promise, he said to you the Science of 

31 
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Madhu (Madhu Vidya) which was spoken by Visvarupa, 
the son of Tvastri, to Indra, and even the secret Narayana 
Kavacha.”—141. 

MANTUA II. 5. 18. 

q*q«5T<fr5frj I 

TO Tjq^: qjsq^: q*: ^ qsftvRqT 

q*: q^q sTTfarscrf^fcr ^ q^r: qq 

qftsr^T farfaNqTOf3H, II \c u 

^svflF Dadhyan, Dadhayan by name. Atharvariah, born in the 

family of Athai van. q?i Tat, just spoken Idam, this. ng Madhu, 

the science of Madhu ; the Madhu Vidya. SifVsaw Ativibhyatn, the twins 
oalled ASvins. qqrq Uv&cha, spoke. ^ Vai, it is well-known. q$riR( 
PaSyan, the seer of the mantras, qjfq: Rigih, the rigi. qq Tat, that; 
just spoken, gqq[ Etat, this fact; the giving out of Madhu Yidy& by 
Dadhyad. sitiqq Avochat, said. n: Sah, that, gqqi Purugah, the Puruga. 
few Dvipadah, of the bipeds. gq: Purah, the bodies, Chakre, 

created. qg«qq: Ohatugpadah, of the quadrupeds. gii Purah, the bodies, 
qqft Pakgt, a bird. *Jfqi Bhdtva, being ; becoming, gi: Purah, the bodies 
Of the bipeds, gf: Purah, the bodies of the qua frupeds. qJlfqSRI Avisat, 
got into; entered. ^fq lti. a: Sah, that; Param&tman. t Vai, indeed. 
«fl# Ayam, this, gqq: Purusah, Purusa. Hqfg Saiv&su, all. Pdrgu.in the 
bodies. 3$ Pari, within the heart. *T*?: Sayah, one who sleeps ; one who 
lies. ijftq Enena, by this Atman, fafqq Kincha' a, anything, si Na, not. 
Wtftf Anavritam, not pervaded, <J^q Enena, by this Atman, fitfqq 
Kinchana, anything, q Na, not. Asamvritarn, not covered. 

18. It was, indeed, that Madhuvidya (the Science of 
Madhu) which the Risi Dadhyan of the family of Atharvan said to 
two Asvins. A Risi who was the seer of the mantra said of that 
fact thus:—“That Purusa created the bodies of the bipeds, He 
created the bodies of the quadrupeds and becoming a bird got into 
the bodies of the bipeds as well as of the quadrupeds. He is, 
verily, the Purusa who is in all the bodies as well as in all the 
hearts. Nothing there is which is not pervaded by Him, nothing 
there is which is not covered by Him, ”—142. 
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NOTE :—This mantra is in support of the previous mantras where it has been said that 
it is the Lord who is in the body of all the beings and who is in the body of the presiding 
deities. Lest one should think that the Lord and the Jiva ate one, so it has been said— 
“ 11 is, indeed, this Paramatman who is in everybody and in every heart.” This mantra 
also says it is not that the Lord is in the heart of hearts only of all beings, but lie pervades 
and covers all things; He is in and out everywhere. 

MANTRA II. 5. 19. 

ffa: q^qsaqtq^q:" ¥q qqq a^q ^q 

qfqq^qTq qiqim: q^q fql q^i ^j*q 
g*q: scjrfT ^sfcqq I f*^TSq % q q|R 

qpfFrflR q rrtrr^n^qqqq^q^qqi^J qqqicqt 

qfT qqfqqRcqqajTqqq u ^ u 

% f?r ispi ii *i n 

3 «q 3 ? Dadhyan, Dadhyaii by name. toqqqi: Atharvaijah, born in 
the family of Atharvan. ftq Tat, that; just spoken. ftf Idam, this. *13 
Madhu, the Science of Madhu ; the Madhu VidyA. qrfV*qi*L AivibhyAra, 
the twins called Asyins. sqiqUvflcha, spoke. ^ Vai, it is well-known. 
q?q^ Pasyan,the seer of the mantras, q^fq: Jjtisih. the riai. €T?f Tat, that,-just 
spoken. Elat, this fact; the giving out of Madhu VidyA. stql^Rt 

Avochat, said. RApam RApam; in each and every one of His 

forms, trfer^sq: PratirApah, an image (of the Lord) BabhAva, 

became ; was (the nominative of this verb is sftq jlva). Tat, that. 
Rftpam, the image of the Lord. Asya, of this jlva. SfftnUfMnq 

PratichakfanAya, for directly seeing. So that the jiva may see the Lord. 
tr- Indrah, the Great Lord. MAyAbhih, byHisMAyAjor inherent 

capacity. g^ngq: PururApah, of various forms (of the jivas). tyate, 

is known ; appears. »W Asya, his ; of the great Lord Indra. f?q: Harayah, 
the forms that pass by the name of Hari, DaSa, ten. ?T&T: AatSh', 

hundreds. The ordinary form is ?T»ffq 5atAni. gtBr: YuktAh, afta'efeetf. 
% Hi, it is well-known Ayam, he ;the Great Lord, q?| Dasaj tienf"; 

the ten incarnations such as wqsi Fish, &c. ^ Vai, indeed, q Cha,and'; as 
well as. OTUfrPn SahasrAni, the thousands. Such as Visva (T*?* ), < 6 c., 
who are also called Hari, qgfq BahAni, many other forms of Hari; suffft 
as Para ( q? &c,- w Cha, as well as. wftjrfsr AnantAni, innumerable 
forms of Hari ; such as Ajita ( vBrT ), &c. q Cha, also, mf Tat, it; gwf 
Btat, this; ParamAtman. q«r Brahma, full in qualities. ApArvaw, 
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having none to precede ; eternal. Anaparam, having none to 

follow ] everlasting, wfatjjr Anantaram, besides whom there is nothing, 
wnv* Ab&h) am, without or outside whom there is none. Ayam, this. 

Atmfl, Atman, mp Brahma, Brahman. 93?;J¥r: Sarv4nubhfik, the 
perceiver of all, Iti, such, Anusasanam, the doctrine of 

the Vedas. 

19. It was, indeed, that honey (the Science of Madhu), 
which the Jtisi Dadhyah of the family of Atharvan said to the 
Asvins. A Risi seeing this said :—“A Jiva is in each and everyone 
of his forms the image of the Lord. That form (image) is for the 
Jiva to see. The Great Lord appears to be of various forms 
through His Maya,—peculiar capacity of Ilis. It is well-known 
that ten hundred of forms that pass by the name of Hari are His. 
Indeed, this Paramatman is those Haris; He is the ten (Avataras, 
such as Matsya, &c.), as well as the thousand (Avataras such as 
Visva, &c.), also many (such as Para, &c.), and numerous others 
(such as Ajita, &c.). It is He who is full in all qualities, who is 
from eternity, who will be up to eternity, besides whom there is 
nothing, and outside whom there is nothing. This Paramatman 
who is called Brahman perceives all. Such is the doctrine of the 
Vedas.”—143. 

NOTE:—This mantra speaks of the absence of difference in all the forms of the Loid 
Patamitman. One may doubt, how can the Lord, though one, have variety of images 
caCh ill each Jiva? To remove this doubt, it is said that it is through His Mayl that 
the Lord appears to be so. It is, in order to avoid the confusion of the meaning of the 
Word Hari, which also means the horses of the Sun’s chariot, the mention of the ten Avataras 
such as Matsya &c., and very many minor Avataras in their different groups have been 
mentioned. There is no mention of the hundred Haris such as Narayana, &e.; this is to be 
collected from the sense of the woul W cha in (Daiacha). W means as well. 

MADHVA’S COMMENTARY. 

(In the last verse of this Br&hmana occurs the Vedic mantra 
“rflpam rftpam prati rfipatn babbfiva.” Others have explained this to 
mean that the Lord became like unto every form, and so there is no 
difference between the Lord and the Jiva. But our author explains 
it saying:—) 

For every form of the Lord, the jiva got a similar name which 
was a reflection of that form. 

(Not only man was created in the image of the Lord, but every 
creature is created in the image of some form of the Lord which He 
had assumed in some of His various Avataras.) 
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The word “babhfiva” is in the past tense, but has the force of 
declaring a permanent fact of nature: as in the sentence “sad eva 
saurnya idam agre &sid” in the ChhAndogya Upanisad. 

The earth is called honey or like honey, because it gives 
pleasure to men, just as the eating of honey gives pleasure. 
Similarly all creatures are said to be the honey of the earth, for 
they give pleasure to the Earth-deva. So all the deva’s presiding 
over earth, &c., or over the various parts of the human body, 
give pleasure to man, and in their turn receive pleasure from 
man. For one Lord, the Supreme Visnu, assuming the form of 
iJayagriva, has infinite energy and is the all-pervading Brahman. 
Ho is called Brahman, because he has all attributes, or He is the 
fullness of all attributes, and so called Brahman the full. The 
word “ sarva ” means “ all,” that is to say, “ perfect.” The Lord is 
inside all and is full and perfect. He is called fitnian, for He, 
the supreme Visnu, is all-pervading, and under the form of Hayagriva 
He exists in all the presiding deities of the various elements, &c. 

(The various terms brahman, sarva, atrnan do not apply to the 
jivas, but to the Supreme Lord.) 

The Supreme Visnu is the abode and support of all creatures, 
both from outside and inside of them, as the nave and the circuraferenco 
of the wheel protect the spokes of the wheel, both from outside 
and inside. 

The same Lord Visnu is said to be ten-fold, when He assumes 
the ten avat&ras, like those of Fish, &o. In the avat^ras like 
N&r&yana, &c„ He is hundred-fold, and in the avat&ras of Vilva, &c., 
He is thousand-fold, and so on. He is the one Sovereign King over 
all Jivas called bhfitas (in this Br&hmana) and over all Solar Logoi 

A 

or Brahm&s or Virifichas called Atman in this section. He is called 
R&j&, for He is the Lord of all, He is called adhipati or Sovereign, 
for He is the Supreme Protector of all, He exists in every spirit 
(puruja) as its Ruler. The Lord is called Puru?a, because He exists 

(sat) in the bodies (pura) of all, for “ body ” is called “ pura.” 

Or He is called Purusa, because He exists (sat) in the hearts of 
all, for ‘heart is also called “pura.” There is nothing which is not 

pervaded by Him, there is nothing which is not covered by Him, 

there is nothing which existed before Him, there is nothing which 
will exist after Him. He is outside of everything, yea He is inside 
of every thing. He is called Atman because He pervades (vyftpta) 
all; He is called Brahman, because He is Full of all attributes. He 
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knows the hearts of all and is an object of direct intuition to all, 
for such is the teaching of all the Vedas. 

The word “ Atman ” used in verse 14, does not mean the supreme 
self, but means the solar logos Virificha. The word mannga used in 
verse 13, does not mean “ man,” but means the Manu or the head of 
a Human race. The words “ satyarn ” as used in verse 12, and 
stanayitnu in verse 9, do not mean Truth and thunder, but are both 
names of the deity Vayu, for they are his different forms. 

These (the two forms of VAyu called the Truth and Thunder 
and the Virificha) exist in sound or thunder, in truth and in Jivas(Virifiohas) 
as their adhyAtma, while the Supreme Viftju is even their controller 
in all those forms. Existing in the jivas He is named Atman, dwelling 
in sound He gets the name Sauvara, dwelling in Truth He gets 
the name of Satya and dwelling in yaraa He gets the name of Dharma. 
The word MAnusa is the name of Svayambhuva Manu. for he dwells 
in all men. For Vifnu dwells both inside and outside of all men 
also. The Lord Visnu dwelling outside is the presiding deity of all the 
lower presiding deities, and that is His adhidaivata form; while 
dwelling in man, He is adhyAtma. 

Dwelling in the hearing, the Lord gets the name of pr&tisrutka 
(as in verse 6); while dwelling in lightning, He gets the name 
(Taijasa as in verse 8), thus Visnu, is adored under all these various 
names. (Thus He is called !§Arira, Raitasa, Van may a, HridyakAsa, 
PiAna, ChAksuga, MAnasa, &c., as dwelling in the body, in the semen, 
in the speech, in the ether of the heart, in the breath, in the oye, 
in the mind, &c.) 

In ancient times, Dadhyan Atharvana taught this Madhu VidyA 
to the two AAvins. From them others learnt it. This is called Hayagriva 
BrahmavidyA also and it was learnt by BrahinA and otheisalso, 

(The words “pratyairayatam, ritAyan, kaksyam, tvas^ram, and 
sanaye are then explained by the commentator. Their meanings have 
•already been given in the text, and are not repeated hero.) 

“ If thou wilt teach this VidyA to any one else, I shall cut otf 
thy head" thus said Indra to Dadhicha Risi. So Dadhlcha was under 
this pledge. Therefore when ASvins asked him to teach them this 
vidyA, true to his pledge, Dadhicha refused at first, reminding them 
of the penalty which he would incur. Thereupon ASvins, who were 
great surgeons, said ‘‘we will protect thy head” and then they cut off the 
head of Dadhicha and placed on his trunk the head of a horse 
keeping the human head in a safe place, and through this horse’s 
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head, Dadhicba taught the Alvins the Secret Science of Madhu. 
When Indra learnt that Dadhioha had done so, he cut off the head 
(horse’s head) of Dadhicha, and the Alvins, then replaced the human 
head and thus Dadhicha became whole again. 

Though Indra already knew this Madhu VidyA, for he had 
taught it to Dadhicha, yet in the Upanisad, he is represented as 
having learnt it from Visvatfipa, son of'fvagtri. There is, however, 
no contradiction in this, for Indra wanted to renew or reproclaim 
this teaching. 


Sixth (Vamsa) Brahmanam. 

The introduction of the Vathia Brdhrnanam. 

Not only was this Brahma VidyA taught by Dadhyan to the twin 
Alins, but that was studied and taught by Virificha and many others. 
A family is of two kinds ; a family of the sons and descendants, and 
a family of disciples. Here the family of the disciples who studied the 
previous Brahma VidyA from the teachers is given ; for a knowledge of 
the liisis and preachers of the VidyA is of great help to one who 
wishes to know and realise that VidyA. 

mantka II. 6. 1. 

§jtr7^t^ 

Shew: u \ u 

PautimAsyah. GaupavanAt, (learnt Brahma VidyA) 

from Gaupavana. Gaupavana. trRl»Tf«*IRf PautimAfyat, from 

PautimAfya. PautimAfya. From Gaupavana. Hw**: 

Gaupavanah. KausikAt, from Kaulika Kaulikah. 

KaundinyAt, from Kauudinya. Kaundinyah, vtfVCTiq 

6 andilyAt, from &4ndilya. $Andilyah. %T%«T3 KanlikAt, from 

Kausika, Oha. jfoltfHt GautamAt, from Gautama. * Cha, and. rfoltf; 
Gautamah. 

i. Now follows the genealogy:— 

i. Pautimasya from Gaupavana (learnt this Madhu vidyd), 
?. Gaupavana from Pautimlsya, 
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3. Pautimasya from Gaupavana, 

4. Gaupavana from Kausika, 

5. Kausika from Kaundinya, 

6. * Kaundinya from Sandilya, 

7. Sandilya from Kausika and Gautama, 

8. Gautama, (from Agnivesya). 

mantra IT. 6. 2. 

wnfraTgi^itr «n- 

qim'RT t^mmfrTf^TqisR: %trt- 

sBmfa: u ^ ii 

wfniUfWl From Agtiivosya. aufrr^q: Agnivesyah. 

Sindily&t, from Sandilya. «ar’ Cha. amfagijn?! Anabhimiatat, from 
Anabhiml&ta. ^ Cha, and. affifagra: Anabhimlatah. SIHfytgTHT'l From 
Anabhiml&ta. WHlfagia: Anabhimlatah. WtaRlgiatfi Anabliiml&t&t, from 
Anabhimlata. wiafirgRT: Anabhimlatah. Erom Gautama. »h?OT: 

Gautamah. &?F?sri^faihnn¥!lfg From Saitava and Prilclnnayogya. &rastT- 
Saitava and Pr&rhinayogya. «f(TTS[re!|f<T From P&r&saryya. HiTORaf: 
P&r&saryyah. Bh&rad v&j at, from Bbaradvaja. ¥nTjfl3T: Bharad- 

v&jah SJW^nrm From Bliaradvaja. ^ Cha, and. $RT»TR|[ From Gautama 
^ Cha, and. >Irw: Gautamah. WT^TSfffl Bh&radv&jat, from Bh&radv&ja. 
WTjrjrf: Bh&ntdv&jah. P&i&saryy&t, from Parasaryya. 'TrTTtref: 

P&r&Saryya. Vaijava pftyan&t, from Vaijav&p&yana. $5TCi<n3'i: 

Vaijav&p&yanah. f»rfi!73>Tq^: From Kausik&yani. ^rf^T^T^fk: Kausik&yanih. 
2. From Agnivesya. 

9. Agnivesya from Sandilya and Anabhimlata, 

10. Sandilya and Anabhimlata from Anabhimlata, 

11. Anabhimlata from Anabhimlata, 

12. Anabhimlata from Gautama, 

13. Gautama from Saitava and Prachinayogya, 

14. Saitava and Prachinayogya from Parasarya, 
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15. Parasarya from Bharadvaja, 

16. Bharadvaja from Bharadvaja and Gautama, 

17- Gautama from Bharadvaja, 

18. Bharadvaja from Parasarya, 

19. Parasarya from Vaijavapayana, 

20. Vaijavapayana from Kausikayani, 

21. Kausikayani, (from Ghritakausika). 

MANTUA II. 0. 3. 

q*T 3 TOfsfiJTTrI qTmiqfqw: 

qRT9jqf STT^TT- 

STT^T^T^T *mt£- 
qic*qT£Tc*q: 

scunr^m^ife^: %scrtqfcq5i<RTe%sift*f: zbw . qsqT- 

sa 

^fTRrnrCTRfTR^T ^TT^T^JTT^T 
Tf^qf^rcr^T qcqqqi^T qrarqTgcqqqT^ qnjq: 
w, qta*Trq?qi: qtodsqreqi^TTfsnff*q: 
STT^RT^mRRRigt R^qi^n^Tfl^q^rsn- 
^tSRoRRRRq^ ^Tqq^T^R^iqshjftsq- 

Wt fqi^qqffqt TJc^T: STRq^qqTqcq: qreq'fRq: 
irsq^qqtrq^qxHq fqqfq=qrqqfqf%3q^§- 

3^th: qqre: qqTqqrcqqiqq: qqqTcqqq: 

q^f%q: q^pifr q^r *qq*j qfpr% qq: n ^ w 

fftr «rcs atspun. M * ll *ftr f5?ffoiswrw n R u 

Ghritakausikat, from GhritakauSika, 3a$>tf$TO: Uhirita- 
kanSikalj. qRT^^tfwRIt Pr&rMaryy&yankt, from Pfir&saryyayana. qfltTO*qfqqi: 
P&rftsaryy&yanah. qt?WWtfrl P&r&fiaryyftt, from P&rfcSaryya. qiroref: 

32 
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PArAsaryyah. anfrantfcf From JAtAkarnyA. 3n$*«nf: JfttAkarnyah. 

AsurayanAt, from Asur4yana. * Cha. ancsKTfT YAskAt, from 
Yask. ’d Cha, and. AsurAyanah. Traivageh, from 

Traivarii. #«rfar: Traivanih. Aupajandhaneh, from Aupajandhani. 

•ftafcfsr: Aupajandhani. wrg^: Asureh, from Asuri. wgft: Asurlh. 
WSTUTfl Bbaradvajat, from Bharadvaja. «ITT5T3!: BhAradvAjah atltfam 
AtreyAt, from Atreya. «n£«: Atreyah. ntt: Manteh, from MAiiti. 
MAntih. *ha*TKI Gautamat, from Gautama. ftra*T. Gautamah, ftrtTHTq 
GautamAt, from Gautama. rhatT: Gautamah. 9Hp5Tr?l VatsyAt, from VAtsya. 
*1WT: VAtsyah. Saijdilyat, from Sagdilya. tSAndiiyafc. 

KaiBoryyat Kapyat, from Kaiioryya KApya. q51«T: 

Kaisoryya KApyah Kumarah4ritat. from KumArahArita. 

JUnrcrfhl: KumArahAritah. *nS5*RT Gaiavat, from G41ava. JTT3ST: GAlavah. 
fatpffcWVwrrat v idarbhikaundinyAt, from Vidarbhi Kaundinya. : 

Vidarbhikaundinyah. SWFWT^T^nSWrer VatsanapAtovabhravAt, from 
VatsanapAt yAbhrava. *a«SNn?*tWsrj VatsanapAdvAbhravah. <W ^T*WTff 
PathahsaubharAt, from Patha Saubhara. ^«n: PanthAh, Saubharah. 

•PnFntffhwn^ AyAsyadAdAfigirasAt, fromAyAsyn Angirasa- wn^wtflKS: 
Ay Asya Angirasa^. From Abhfltistvastra. WiwTa^Eir^: 

AbhfttiatvAstrah. From VisvarApattvAftra. 

VisvarftpastvAjtiAlj. wfwtlTR From Afivins. AAvinau, the ASvina. 

Dadhicha AtharvanAt, from Dahicha Atharvana. 
DadhyaftMtharvanah. wnmfTt*T3 Atharvanodaivat, from Atharvandaiv. 
mnnT^«f: Atharvadaivah. STl«4?pnH From Mrityu Pr4dhvaiasana. 

innfasf: Mrityuh PrAdhvamsanah. From Pradhvamsana. 

PrAdhvaAsanah. From Ekarisih. Ekarisih. 

From Viprachitti. feufefir: Viprachittih- Vyosteh, from Vyagti. 

Wfft: Vyastih fliftfo SanAroh, from SanAru. asfUj: Sanaruh. 

From SanAtana. CTTlcR: SanAtanah. SanagAt, from Sanaga. 

Sanagah. From Paramesthi. Paramejthi. Vgpfr Brahmago, 

from BrahmA. Kjr BrahmA, Svayaatbhubrahmane, to Svayam- 

bhAbrahman. w. Namah, salutation. 

3. From Ghritakausika 

22. Ghritakausika from Parasaryayana, 

23. Parasaryayana from Parasarya, 

24. Parasarya from Jatukarnya, 

25. Jatukarnya from Asurayana and Yaska, 

26. Asurayana and Yaska from Traivani, 

27. Traivani from Aupajandhani, 
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28. Aupajandhani from Asuri, 

29. Asuri from Bharadvaja, 

30. Bharadvaja from Atreya, 

31. Atreya from Man^i, 

32. Man{i from Gautama, 

33. Gautama from Gautama, 

34. Gautama from Vatsya, 

35. Vatsya from ^an^ilya, 

36. Sandilya from Kaisorya Kapya, 

37. Kaisorya Kapya from Kumara Harita, 

38. Kumara Harita from Galava, 

39. Galava from Vidarbhi Kaundinya, 

40. Vidarbhi Kaundinya from Vatsanapat Babhrava, 

41. Vatsanapat Babhrava from Pathi Saubhara, 

42. Pathi Saubhara from Ayasya Ahgirasa, 

43. Ayasya Ahgirasa from Abhuti Tvastra, 

44. Abhuti Tvastra from Visvarupa Tvastra, 

45. Visvarupa Tvastra fi-om the Asvins, 

46. Asvins from Dadhyach Atharvana, 

47. Dadhyach Atharvana from Atharvana Daiva, 

48. Atharvana Daiva from Mrityu Pradhvaiiisana, 

49. Mrityu Paradhvamsana from Pradhvaiiisana, 

50. Pradhvaiiisana from Ekarsi, 

51. Ekarsi from Viprachitti, 

52. Viprachitti from Vyasti, 

53. Vyasti from Sanaru, 

54. Sanaru from Sanatana, 

55. Sanatana from Sanaga, 

56. Sanaga from Paramesthin, 

57. Paramesthin from Brahma, 

58. Brahma is Svayambhu, (self-existent). 

Adoration to Brahman. 


Here ends the VamSa Brdhmana. 
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The Bdsya on the Vamsa Brdhmanam. 

It has been said in the BrahmAnda PurAna, that PArASarya and 
JAtfikarnya are the two sons of Par&iaraj and they were born of a 
BrAhmana wife of his. So the word PArAsarya in the mantra is a different 
person from Krisna DvaipAyana Veda VyAsa ( ). It has 

been said in the Garuda PurAna that BrahrnA studied this Brahmavidya 
from Hayagriva who is no other than the supreme Brahman Visnu; and 
Sanaka got it from BrahrnA. So it is not that 'Rtfc't (Paramesthi 

VirAt) got this vidyA from BrahrnA, the Hiranyagarbha. 


Here ends the Bhdsya on the Vamtsa Brdhmanam. 



THIRD ADHYAYA. 

First (Asvala) Brahmanam. 

M ANTE A III. 1. 1. 

$ II qfT^% rT^T f 

sTl^TT STW^TT f ^35**7 

q|f*q TqfaffT^H qqq 35: T*of|qr 

rH7 ^ ^7 ^37 qi^T 

sp^qr ^^wqgTsrsnj: n \ u 

Vaidehah, born in the family of Videha; king of Videha. 3H^>: 
Janakah, Janaka. Bahudnksinena, called Bahudakijina; sucli as 

requires a large amount of sum to be given to the priests at 
the end of the sacrifice. n^«T Yajnena, by a sacrifi ee. titlje, performed 
the sacrifice, 5 Ha, formerly. H5t Tatra there ; in the sacrifice. 
KurupAnchAlAnArn, of the countries of the Kurus and the PafiobAlas. 
STT3P3T: BrAhmanAh, the BrAhmanas ; the wise men. ttftR&Tt: AbhisametAh, 
assembled. fltjjj; Babhuvuh, became, f Ha. Tasya, that. 

Vaidehasya, bom in the family of Videha ; the king of Videha. SHTOftf 
Janakasya, of Janaka. firRrSjrflr VijijnasA, great desire to know ; curiousity 
to know. Babhuva, was. 5 Ha. 3>if53q[ Kahsvit, which. EfArn, 

these. srT9T*QT3t BrAhmananam, among the BrAhmanas. AnfiehA- 

natamah, versed in the Vedas in the highest degree. Iti. ¥T: Sah, 

he ; the king. »nrt GavAin, of the cows. Sahasratn, a thousand. 

•JSRiTta Avarurodha, pent in a fold. EkaikasyAfc, of each (of the 

cows). *I*» : & ingayoh, in the two horns. Dasadasa, ten; five in 

each horn. »H3[r: PAdAh, PAda; one fourth part of a pala of gold, snq^r: 
AbaddhAh, attached. Babhfivuh, were, (f Ha. 

1. Janaka of the dynasty of Videhas once performed 
a sacrifice,, called Bahudaksina. Thither congregated the 
Brahmanas from the land of Kurus and the Panchalas. 
Thereupon Janaka Vaideha desired to know which of these 
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Brahmanas was the most learned in sacred lore. (So) he 
pent up in a fold (colse to the sacrificial ground) a thousand cows 
and had ten padas of gold attached in the two horns of each 
of the cows.—147. 

MANTRA III. 1. 2. 

?lT?tT3n^ jlTfTWT SIT %T ^ <plT 

m ^ % sn^T<m h % tntnrctre: 

jT^T^rTR^Tg^l^rTT: %T^T^3I ^HJUSclT ^ rTT 
|t^t^r ^ %t st%$T sjoft- 

flr*TO % 5RT3R* |TtTT^5I%T W5f *lfN 

3 ^ ^ |T3[T^r 

;#t sr sTT^rsm f Stt^tstt <rsr 5 r*>> w ffir 

3«*> f ^3 JR? 3$ |lrTT^ar^[: II ^ II 

Tan, to these (Br&hmanas). Uv&cha, told. * mURf: Ha Bha- 
gavantah, venerable ones. SIT9P3T: BrAhmanAh, Oh, Brahmanas. *tl Yah, 
who. SU Vah, amongst you all. nfgrg: Brahmisthah, versed in the Vedas in 
the highest degree, a: Sah, He. ijm: EtAh, these, ms Gah, cows. 
UdajatAtn, shall drive home, Iti. & Te, these, 31V3IT: BrAhmanA^, 

the Brahmanas. R Na, not. ^jrers Dadhrisuh, had patience. All became 
impatient to show off their learning. 5 Ha. w Atha, now ; then. 319953?: 
YAjuavalkyah, YAjiiavalky a. Sjn^Svain, his own. t{S( Eva, only, 
BrahmachArinam, pupil ; student. SWre UvAuha, said, f Ha. 
Somya, gentle. SAmasravA; one vrho is studying the SArna Veda 

and its application, <jmt EtAh, these (cows). 3^3T Udaja, drive home. 
& Iti. m: TAh, these cows. 3efTg^T? UdAchakAra, collected (the 
disciple): drove (to the home of the Teacher), f Ha. & Te, those; 
rest of the assembled Brahmanas. nrfPQT: BrAhmaijah, the BrAhmajjas. 
mgvp Cbakrudhuh, became angry. Katham, how. Sf: Nah, amongst 

us. fffire: Brahmisthah, the best versed in the Vedas. Braviti, 

calls (himself), Iti. W*r Atha, now ; then. Vaidehasya, born 

in the dynasty of Videha, or the kings of Videha. 3TTOW Jankasya, of 
Janaka. ftefT HotA, hotri priest; one who pours the offerings in the 
sacrificial fite. W9: Asvalah, named Asvala. ^ Babhfiva, there was. 
( Ha, Sah, he. Enam, him. WTO Paprachha, asked, f Ha. 
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Y&jfiavalkya, oh Y&jfiavalkya. g Nu, it is. sr§j Khalu, indeed. 

L'vam, thou. Nah, amongst us. ifftrei Brahinigthah, versed in the 
Vedas in the highest degree. Asi, art; the last vowel $ of being 

pronounced in a long tone indicates that these words were spoken loudly 
in order to censure or insult Yajflavalkya. This insult again indicates 
that the speaker Asvala was not versed in the Vedas , for those that are 
versed in the Vedas are always respectful and polite. Iti. W: Sah, 
he ; Y&jfivalkya. 3am Uv&cha, said. * Ha. V# Vayaiu, we ; l. srfgiBTq 
Brahmi?tihy a, to one who has highest knowledge in the Vedas, sir: Namah 
salutations. $lf: Kurrnnh, make, 3R* Vayam, we; I. Gokkm&h, 

desirous of having the cows. <£3 Eva, only. W Sinn, are. Iti. Slfl: 
Tatah, then. Eva, only ■ it was. $?n Hota, the Hotri priest. WRt: 
Aivalah, Asvala. nf Tam, him ; Y&jfiavalkya. JT«a Pra§tum, to ask. tfliT 
Dadhre, made up his mind ; determined. 

2. To these Brahmanas Janaka said :—“ Oh, veneiable 
Brahmanas! whoever amongst you is the most learned in 
sacred lore, can drive these cows home.” All those Brah¬ 
manas became impatient (to show off their learning.) Then 
Yajflavalkya said to one of his pupils—“ Drive them home, 
O gentle Samasrava.” The pupil then drove them home. 
The other Brahmanas angrily said—“ How is it that he calls 
himself most learned in sacred lore among us?” Now, 
there was Asvala, the hotri priest of Janaka Vaideha. He 
asked Yajflavalkya (in an insulting tone)—“Is it, indeed, 
Yajflavalkya, that thou art the most learned in sacred lore 
among us all?” He answered (politely)—“ I salute him 
who is the most learned in sacred lore. I but desire to 
possess the cows (for myself).” Asvala, the hota, then 
determined to put questions to him.—148. 

MANTRA III. I. 3. 

^c$T*T%«T*n-p*Trr § fa 
t!5ri^NTTJ[5TT on^TT Sfnit |mT rT^f SJTSff 

|TrTI * JW: *TTT% II ^ II 

mm Uvftchn, (Asvala) said; asked, f Ha. ffa It), thus. RT3IJ5W 
Y&jfiavalkya, Ob Yajflavalkya, Idam, this. wf Sarvam, all ; all the 
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beings. Yafc, by whom. Jjpgsrr MrityunA, by death. s?i«cf Aptam, got; 

seized. Sarvam, all. ?T?igiir MrityunA, by death. srfiiqT^* Abhipannan, 

devoured ; subject to. Kena, by what means ; by the aid of which 
Purusa. qnJTH: YiijarnAnah, the sacrificer. Mrityoh, of death. 

Wir^fn Aptim, grasp ; seizure. Atimuchyate, gets himself 

liberated from; gets rid of. Li. SRf?g3TJ RitvijA, by the priest. iflST 

Hotra, by hotri, the Lord VAsudeva who is in Hotri priest. wfjRT AgninA, 
by fires, by the Lord Vasudeva who is in fire, VAchA, by speech ; by 
Lord Vasudeva who is in speech, srt^ Vak,(Lord VAsudeva who is in) 
speech. ^ Vai, indeed. Yajnasya, of the sacrifice flat Hot,A, 

(Lord VAsudeva who is in) Hotri, sacrificer. Sf^pn TadyA, (she) who is so 

well-known $lf lyatn, this. VAk, speech ; Lord VAsudeva who is in 

speech. ?T. Sah, he. Vi" Ayain, this. Agnih, fire ; Lord VAsudeva 

who is in the fire, n: Sah, he. flat HotA, the sacrificer. Sah, he. 

3%: Muktih, the giver of Mukti ; the means of attaining Mukti. From 

Much, to get released and fk>: kti, the moans, at SA, she. sjfagfij;: 
Atimuktih, the giver of absolute liberation ; the giver of more bliss to 
the gods than to the man. 

3. He asked then:—“Oh, Yajnavalkya, since everything 
here is grasped by Death, yea swallowed by Death, by what 
means is a pious man freedfrom the grasp of Death ? ’’(Yajnavalkya 
replied)—“It is through the (Lord Vasudeva in the) Hotri priest, 
in the fire and in speech ; (that one gets salvation). It is indeed, 
the (Lord Vasudeva in) speech, that is (in) the Hotri of the 
sacrifice. He who is (in) the speech is verily (in) fire and (in) 
Hotri as well. He (it is) who gives Mukti and Atimukti (to the 
Devas). —149. 

N r OTE—Tin* answei that Yajnavalkya gave is this. A saciifiier gets 1 id of the 
death if he worships Vasudeva who is tailed Hotri, Agni (the fire) and Vak (the speech). 
IIe is so called b« tause He is within each of them. It is lie, therc-foie who is said to 
be perfoiniing theii respective filiations. Tn Older to remove the doubt that Vasudeva 
who is in different individuals (Hotri, Agni and Vdk) may be different gods, it has been 
said that Vasudeva who is in speeth is the same Vasudeva who is in the Hotri ; and Vasudeva 
who is in speech is none but He who is in Agni (fire) and Vasudeva who is in Agni (the 
fire) is the same as He who is in the Hotri. 

MANTRA III. 1. 4. 

fistic 
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g^cr ^srTsf^^r nfrcro- 

'ssR^r^i^ ^j: %TS^T5n^r5r: %rs^5itf: gw 

n 9 ii 

Uv&oha, (Asvala) aaid ; asked. f Ha. $f?I Iti, thus. *IT5HM*1 
Y&jnavalkya, Oh, Ysijfiavalkya. J[?f Idam, this. Sarvam, all ; all the 
beings. Yat, by whom. «TgtaT?lf¥3i Ahor&tr&bliy&m, by day and night. 

Aptam, got ; seized, grasped, Sarvam, all. Wftnwwrf Ahor&tr&- 
bhy&m, by day and night. «rfa'U*f Abhi pannam, devoured ; subject to : 
swallowed. Kena, by which means, by the aid of which Purusa. *I3TOR: 
Yajam&uah, the sacrificer ; a pi<>us man. Ahor&trayoh, of day 

and night, srrfef Aptim, seizure, grasp. Atimuchyate, gets 

himself liberated from ; gets rid of. Iti. Ritvija, the priest, 

sro^att Adhvaryuni, by the Adhvaryu; the priest proficient in 
Adhvaryu; Sankarfana who is in Adhvaryu. 'afJ’TT Chakfufil, by the 
eye; Loid Sankarsana who is in the eye. snf^fa Adityena, by the 
sun. Lord Saiikarsaga who is in the sun, Chukfuh, the 

eye ; the Lord Sankarsana in it. ^ Vai, indeed. Yajfiasya, 

of the sacrifice. Adhvaryuh, Adhvaryu ; Lord Sankarfana 

in him. Tadyat, (He) who is so well-known, Idam, 

this. SJ5J: Ohaksuh. the eye ; the Lord Sankarsana in it. 9 : Sah, he. 
Asau, this, wtfiffg: Aditya|j, the sun ; Lord Sankarfana in the sun. 
W: Sah, he. Adhvaryuh, the priest ; Lord Safikargaga in him. w: 

Sa^.he. Muktih, the giver of Mukti -, the liberator. 9t Sft, she. 

Atnnuktih, the giver of obsolute liberation ; the giver of more 
bliss to the gods than to man. 

4. (Asvala asked again):—“Oh, Yajfiavalkya, since every¬ 
thing here is grasped by day and night (time), yea everything is 
swallowed by day and night, by what means is a pious man freed 
from the grasp of day and night (time) ?” 

Yajnavalkya replied:—“It is by (means of the Lord 
Sankarsana in the) Adhvaryu, priest; in the eye and in the 
sun.” It is indeed, the (Lord Sankarsana in the) eye that is the 
Adhvaryu of the sacrifice. He who is (in) the eye is verily who 
is (in) the sun and who is (in the) Adhvaryu. He (it is) who gives 
Mukti (to men), and Atimukti (to the Devas.)—150. 

M ANTE A ill. 1. 5. 

88 
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snq^T 

Cs ^ ^ 

misfa % qfr*qt§insT t^sq «m: *rqiq: * 
35JTTST * gra;: ^nfiigRF: 11 h u 

l«in Uvftcha, (Asvala) said . asked, f Ha. ?[f?| ,Iti, thus. JJTSfSfWil 
Y&jfiavalkya, Oh, Y&jfiavalkya. ^ Idam, this. *ri| Sarvam, all; all the 
beings. 03 Yat, by whom. g3?$nWTa[rr¥tTrc^ Pfirvapaks&parapaks&bhyftra, by 
thelight and dark halves of the lunar month ; by bright fortnight and dark 
fortnight. Aptam, got; seized. Sarvam, all. 

Pfirvapakg&parapaks&bhy&m, by the light and the dark halves of the 
lnnar month, srfidtwf Abhipannam, devoured ; subject to. Kena, by 

which means ; by the aid of which Purusa. *J3nTR: Yajam&nah, the 
sacrificer. (jsfirarcWtfKft: Pflrvapaks&parapakjayoh, of the light and the 
dark halves of the lunar month ; of the bright fortnight and the dark 
fortnight. snfttf Aptim, seizure; grasp. Atimuchyate, gets 

himself liberated from ; gets rid of. Iti. suffer JRitvijA, the priest. 
9gmW Udg&trft, by the chanter of hymns ; Lord Pradyumna who is in 
Udg&tri. 3tJpTl V&yun&, by the wind; Lord Pradyumna in the vital air. 
STl'ft'T Pr&nena, by Pr&na Vayu ; Lord Pradyumna in it. STPH: Pr&nah, 
pr&na; Lord Pradyumna in it. ^ Vai. indeed. Yajnasya, of the 

sacrifice. 3giirar Udg&trft, the chanter of hymns ; Lord Pradyumna in him. 
(Sgg: Tadyah, (He) who is so well-known, wf Ayam, this, gim: Pranah, 
pr&na; Pradyumna in it. ft: Sah, he. grg: V&yuh, the vital air; Prad¬ 
yumna in it. 3 : Sah, he. ggnMI Udg&t&, chanter of hymns; Pradyumna 
in Him. t?: Sah, he. gfa: Muktih, the giver of mukti or liberation to 
men. 3J SA, she. stftgftli: Atimuktih, the giver of absolute liberation; 
the giver of more bliss to the Deyas than to man. 

5. (Asvala) spoke thus :—“Oh, Yajnavalkya, since 
everything here is grasped by the light and dark halves of 
the lunar month, yea swallowed by the light and dark halves 
of the lunar month, by what means is a pious man freed from 
the grasp of the light and dark fortnights ?” (To him thus 
answered Yajnavalkya):—“ It is (through the Lord Pradyumna 
in the) Udgatri priest; in the Vayu and in Prana. It is 
indeed, (the Lord in) the Prana that is (in) the Udgatri of 
the sacrifice, and He who is (in) the Prana is indeed (in) 
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the Vayu in the Udgatri. He (it is) who is the giver of 
Mukti to men and of Atimukti (to the Devas).”—151. 

MANTRA III. 1. 6. 

t&m 5PRT ^ jf^TT rf^T^ W. %TS 

^ 5T^tt *r wm: 

sro u \ « 

3*ra UvAcha, (Asvala) said ; asked, f Ha. jfa Iti, thus. qnfpiQTO 
YAjnavalkya, Oh, Yajnavalkya. Yat, since, Idam, this, sfvftftf 

Antariksam, the sky; the space, wmtwrf An^ramvanam, without any 
stay ; without any foundation, without any stair-case. Iva, as if. $«f 
Kena, which; what sort of. su^ojAkiamena, by the pillar; by the means. 
qsraWf: YajamAnah, the sacrifice!-. JE?>f Svargsm, the heaven. 
Lokaui, the world. Here it means Moksa. Akramate, approaches; 

gets. %fb Iti. Ritvija, the priest. BrahmanA, by BrahmA; 

by the Lord Aniruddha who is in the priest called BrahmA. ManasA, 

by the mind; Lord Aniruddha in it Ghandrena, by the moon. Lord 

Aniruddha in it. jr: Manah, the mind; Lord Aniruddha in it. t Vai, 
indeed. U5JR Yajnasya, of the sacrifice. sngT BrahmA, BrahmA; Lord 
Aniruddha in it. Tadyat, (It) who is so well-known. ^ Idam, 

this. »R: Manah, the mind ; Lord Aniruddha in it. w: Sah, he. m$h 
Asau, this. Chandrah, the inoon ; the Lord Aniruddha in it. 9t dah, 

he. sr|Tr BrahmA, the priest called BrahmA; the Lord Aniruddha in him, 
Sah, he. g%; Muktih, the giver of Mukti or liberation 84, she. 
Mflfg?®: Atimuktih, the giver of absolute liberation ; the stiver of more 
bliss to the gods than to man. Iti. stfifftltgr: Atimoksah, the chapter 

on the means of attaining Mok§a. 

6. (Asvala) questioned thus:—“Oh, Yajnavalkya, this 
sky is as if without any support ; by what ladder then does 
a pious man get to that heaven world?” (Yajnavalkya re¬ 
plied)It is by (the help of the Lord Aniruddha in the) 
priest called Brahma, by (the same Lord in) the mind and by 
(Him in) the moon. It is indeed, the (Lord Aniruddha in) 
mind who is (in) the Brahma of the, sacrifice, and He whp 
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is in the mind is verily the same who is in the moon and 
in the Brahma priest. He (it is) who is the giver of Mukti 
to men and of Atimukti (to the Devas).”—152. 

Here ends the chapter on the means of attaining Molisa. 

MANTRA III. 1. 7. 

^R^rrT^r% 

^ ^ SCR^cf lk 

w « w 

£ 

WI Atlia, next. Sampadah, on the means of attaining wealth or 

prosperity, or achievements, awF? Uv&oha, (A.§vala) said; asked. 5 Ha. 

Iti, thus. STSywST'I Yajnavalkya, Oh. Yajnavalkya. 3 >fhfh: Katibhih, 
how many. Rigbhih, by the i_ ik mantras. %(t( Ayatn. this. ftfiT 

Hot&, Botfi; the priest called Hotri. WI Adya, to-day. Asmin, 

in this. Yajne, in the sacrifice. cgftsqfk Karisyati, will perform the 
praise, ffk lti. fhtjfh: Tisribhih, by three (of the Riks). ffk Iti. $cWT: 
Katam&h, which, ais Tah, those. fast: Tisrali, three, ^fk lti. gfrsspT^IT 
Puronuv&ky&, those liiks which are to be chanted before the sacrifice. <af 
Cha, qiWT Y&jyA, those Riks which are to be chanted for the sacrifice. 
^Oha, and. f§asya, those Riks which are to be chanted for the sake 

of praise. 15 ^ Eva, only. Jjafqt Tritiya, the third fqf Kim, what, grrfil: 
T&bhilr, by those Riks; by the Lord V&sudeva who presides in these 
ljtiks. 3fqfk Jayati, obtains ; gets. $fk Iti. Yatkificha, everything, 

whatever. ^ Idam, this, artoi^ L’r&nabhrit, bears life; animated with 
life. $fk Iti. 

7. Next is on the means of attaining prosperity. (Asvala) 
asked thus:—“ Oh, Yajnavalkya, by how many Riks must 
this Hotri priest perform the praise to-day in this sacrifice ? ” 
(He replied):—“By three.” “What are those three?” 
“ Those called Puronuvakya, Yajya, and thirdly the group of 
Riks called Sasya,—these only.” “What does he conquer by 
them? ” (Yajnavalkya answered)—” Everything whatever of this 
world that has life.”—153. 
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MANTBA III. 1. 8. 

ffeqcftftl T%^c ffcT fT% *Tf |cn35vr5F- 

^f?cT m §m 37%%^ m |3T 37faSh^ ftf ^fTW- 

^qqtftr m |rn cnw^rfo 

m |qT faq^i^q 

qifit^rc^sr ft faq%T%T*T^T^faik^7R^%T^- 

N VS 'O 

$q qTW^Tr^ f sr ff u c n 

3giq Uvacha, (Asvala) said ; asked. 5 Ha jRr Iti, thus. qi3P(v3*I 
YAjilavalky a, Oil. YAjnavalkya. wq Ayara, this. sreqif: Adhvaryuh, the 
priest called Adhvaryu. 3T3I Adya, to-day. Slfw^ Asmin, this. *iaf 
Yajfie, in the sacrifice. Kali, how many. STTiprl: Ahutih, oblations, 

tr^fq Hofyati, will offer; will throw into the lire. j[Fi Iti. ft?!: Tisrah, 
three. $f?T Iti. ^cfHT: KatamAli, which, at: Tah, these. Tisrah, 

three $fer Iti. qr: Yah, those consisting of sainit and ghee, jar: HutAh, 
being offered ; when poured into the fire. 3S333fRj Ujjvalanti, burn 
upwards ; flame up. «TT: Yah, those consisting of flesh, jar: Hutah, being 
offered into the fire. sti6T^& Atiuedanto, make groat noise. qr: Yah, 
those consisting of milk, soma, &c, Jflf: HutAh being offered into the 
tire, srfq^ttfl Adlnserate, go downwards : flow down. Kim, what, atfii?: 
TAbhih by thorn. 3Tqfa Jayati, conquers (the sacriticer) 5% Iti. qr: YAh, 
those oblations, gflt: HutAh, being offered; being poured into the fire. 
353q^fq Ujjvalanti, burn upwards ; flame up. fitfVi: TAbhih, by them. 

Devalokam, the world of Devas. 155 l£va, only. srqfq Jayati, 
conquers. f([ Hi, because. ^9^6: Devalokah, the world of Devas.' 
Dipyate. shines. (The root %q means to shine also). jjq Iva, as it were, 
qfi YAh, those oblations. j*r: HutAh, offered ; being poured into the fire. 

Atinedante, make great noise, wf*?: TAbhih, by them, 
Pitrilokam, the world of the Pitris. 1;? Eva, only. srqRr Jayati, conquers, 
ft Hi, because. Pitfilokah, the world of the Pitjris (Fathers). 

«rfer Ati, noisy. jq lva, as it were, qj: YAh, those oblations, jar: HutAh, 
being offered. Adhiserate, flow downwards to the earth. 

TAbhih, by them. Manusyalokam, the world of man. ^ Era, 

only. 3wRr Jayati, conquers, ft Hi, because. «?3'q$T«: Manusy alokah, 
the world of man. 9W Adhah, down; below. “Below” in comparision 



262 BftlHADARAN tAKA-UPANlSAD. 

with the worlds of the Gods and Fathers ; but yet higher than hell, &c. 
fW Iva, as it were. 

8. (Asvala) asked thus:—“ Oh, Yajnavalkya, how many 
will be the number of oblations that the Adhvaryu will 
offer to-day in this sacrifice? ” “ Three.” “ Which are these 

three?” “Those which on being offered flame upwards; 
those which on being offered make a great noise; and those 
which when offered, flow downwards ”—(replied Yajnavalkya). 
“What is conquered by them?” “The Shining World does 
he conquer by those oblations which on being thrown into 
the fire flame upwards; for the world of the Devas is as it 

were always shining. The world of the Pitris (Fathers) does 
he conquer by those oblations which on being thrown into 
the fire make a great noise ; for, the world of the Pitris is 

as it were full of great noise. The world of man does he 
conquer by those oblations which on being thrown into the 

fire flow down to the earth ; for the world of man is 
comparatively below (lower than the two former)”—replied 

Yajnavalkya.—154. 

NOTE:—The world of the Fathers is said to b<* noisy; othei manti.is there are such as 

wnpRtetffa f<n?. i 

MANTRA III. 1. 9. 

wqfa 11 « 11 

Uv&cha, (Asvala) said; asked. J Ha. ffw Iti, thus. WT 5 TT 5 W 
Y&jfiavalkya, Oh, Y&jfiavalkya. wf Ayarn, this. STQfT Brahma, the priest 
called BrahmA ^fcgroT??: Daksinatah, on the right side; on his seat to the 
right. wfaf*T: Katibhili, by how many. ^WWtfwr: Davat&bhih, by the deities, 
till Adya, to day. W3f Yajnatn, the sacrifice, itnnwfsr Gop&yati, will 
protect. Iti. g$WT Ekayft, by one. ^ffl Iti. TOWT Kataraa, which. 
fTT S&, that. g$r Eka, one. Iti. *wr: Manah, the mind ; Uhaturmukha, 
the presiding deity of the mind, gw Eva, only. Iti. Anantam, 

infinite, it Vai, indeed. WWt Manah, the mind; Chatunnukha, the presi- 



Ill ADHYAtA, 1 BRAHMAN A, 10. 


263 


ding deity of the mind. AnantAh, infinite ; numberless 

Visvedev&h, Viivedevas ; world-rulers in each of whom there is a Chatnr- 
mukha to preside. Each Deya being in charge of a Visva or universe. 
The logos of a world system. a«j Tena, by it; by him ; by the mind ; i.e., by 
Chaturmukha, i.e., by Pradyumna who is in Chaturmukha. ¥f: Sah, he ; 
the priest BrahmA. Anantam, of Ananta which is one of the names of 
the Lord Vi§nu. I.okam, world. «;sr Eva, certainly. Stqflf Jayati, 

conquers. 

9. (Asvala) asked thus “Oh, Yajnavalkya, by how many 
deities will this priest who is called Brahma and who is seated on 
the right side, protect this sacrifice to-day ?” “ By only one.” 
“ And which is that one ? ” “ It is the mind only. ” “Infinite is 

indeed the mind ; for numberless are the Visvedevas. It is through 
him, the mind ( i.e., through Pradyumna), that he (the priest 
Brahma) certainly conquers the Anantaloka,—the world of the 
Lord Visnu.”—155. 

MANTRA III. 1. 10. 

firoi %fa ffa q*ts 

rTonmr ^ ^ WcTTSTT STAI¬ 

NS 

c*TWTa Bfm TO aj^fT- 

ficr 

TORT a^T % |1aT^^5 

stow u u 

iraiiHrenovn ill 

33Tq TJvAcha, (ASvala) said ; asked, f Ha. Iti, thus. qTCWKtr 
Oh, YAjnavalkya. Ayam, this. 3$ni3T (JdgAtA, the priest who 

chants the hymns, fl&fir Kati, how many. f^rftfqT StotriyA, hymns of 
praise; the Riks that are set apart for being chanted. wW Adya, to-day. 
"fq^Asmin, in this, qt# YAjfie, in the sacrifice. «al«q% Stofyati, will 
chant by way of praising. Iti. fb&: Tisrah, three. Iti. WITT: 

Katamah, which. apsTAh, these. Bw Tisrah, three. iti. gftsgqiqqT 
PuronuvAkyA, those to be recited before the sacrifice called PuronuvAkyA. 
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^ Ghft. *11331 YAjyA, those which are to be chanted for the sacrifice. 
Cha, and. SRf? $asyA, those which are to be chanted for the sake of 
praise, Eva, only. TritiyA, the third. $<r?rr: KatamAh, which, 

gt: TAh, those. *ti: YAh, those. AdhyAtinara, the presiding deities. 

Iti. srr»0: PrAnah, the l’rA^a VAyu: Lord Aniruddha who is in the 
PrAna. *J3 Eva, only. STtsg^Tfirr PuronuvAkyft, the group of Rika which are 
to be chanted befoi o the sacrifice «1R: ApAnah, the ApAna VAyu; Lord 
Aniruddha who is in ApAna, 3T33T YajyA, the group of riks which are to 
be chanted for the sacrifice. sgRi VyAnah, the VyAna VAyu ; Lord Ani¬ 
ruddha who is in VyAna. sgsrr: iSasyAh, the group of riks which are to be 
chanted for the pi nise TAbhih, by those gods. fa* Kim, what. 3RfrT 

Jayati, conquers. Iti. g?tsg*PPHT PuronuvAkyayA, by the group of 
SAtnas called PuronuvAkvA; by the deity thereof. Prithivi- 

lokam, the world of the earth. 3T3fa Jyati. conquers. 3IS33T YAjyavA, by 
the group of SAtnas called YAjyA ; by the deity thereof, alafasjssfa*^ 
Antariksalokiun, the world of the sky. ^331 f^asyaya by the group of 
SAtnas called f§asyA ; by the deity thereof. Dyulokam, the world 

of heavens, aff: Tatah, then. HotA, the Hotri of the king. 3TW3P. 

Asvalnh, Asvala by name, 33T?tJT Upararuraa, stopped ; stopped from 
putting further questions. 

io. (Asvala) asked this :—Oh, Yajnavalkya, how many 
are the hymns of praise that the priest Udgata of this sacrifice 
will set to music to-day ?” “Three,”—was the reply. “Which 
those three?” (asked Asvala). “Those that are called Puronu¬ 
vakya, those that are called Yajya, and the third those that are 
called Sasya,” (said Yajnavalkya in reply). “Which are the pre¬ 
siding deities of these?” (asked Asvala). “It is Prana (the Lord 
Aniruddha in Prana) who is in Puronuvakya; it is Apana (Aniruddha 
in it) who is in Yajya ; it is Vyana (Lord Aniruddha in it) who is in 
§asya,” (such was the reply). “What does he the Udgatl con¬ 
quer by them ?”—asked Asvala. “He conquers the world of the 
earth by Puronuvakya, the world of the sky by Yajya and the 
world of heavens by Oasya”—(replied Yajnavalkya). Then did 
Asvala, the Hotri, stop from putting further questions.—156. 

Here ends the Aivala Brdhmanam. 
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MADHVA'S COMMENTARY. 

The sacrificer who worships the Lord Visnih, the giver of Mukti, 
in the Hotri, in the sacrificial fire, and in speech, or in the sun, in 
Adhvaryu, and in the eye, is sure to attain Mukti. Suoh a worshipper is 
higher than the others who do not worship the Lord in this way, even 
though they be Mukta Purufas. He who worships the Lord in Udg&trii 
in V&yu and in Pr&na, always sees Visnu before his eyes as a Pull 
Moon showering greater and greater bliss. Easily does he go to the World 
of Visiju, without doubt—he who worships the Lord in the Manas, in the 
priest called Brahmft and in f§esa. The terms Hotri, Agni, &e., are all pri¬ 
marily the names of Visnu ; and secondarily they have come to mean the 
priest called Hotri, the sacred fire, &c., by their relationship to the Lord: for 
it is Visnu Himself who performs the functions of the Hotri, &o„ through 
them. Therefore, it has been said in the $ruti (Upanifad) that Hotpi, 
Agni (fire) and V&k (speech) are all one and the same. But in the four 
different groups each consisting of three, Vis^uistobe worshipped in 
the four different]forms such as V&sudeva, &c. That is to say in the 
first group consisting of Hotri, Agni and V&k, Visiju is worshipped in 
the form of V&sudeva; and in the second group-consisting of Adhvaryu, 
Chaksu and Aditya, He is worshipped in the form of Sa&karsaga. In the 
third group consisting of Udg&tri, V&yu and Pr&na, He is worshipped 
in the form of Pradyumna, and in the fourth group consisting of Brahmfi, 
Mind and Chandra, He is worshipped in the form of Aniruddha. 
He who worships Visnu in this way, prescribed in the Srutis, finds no 
delay in attaining Mukti. As the Great Lord Visiiu gives Mukti He 
is also said to be Mukti (the saviour). He is also called Atiumkti 
because He gives greater amount of bliss to the Mukta Devas than to 
Mukta men. This form of worship is meant for the Devas, and not 
primarily for men, (it is too high for them). The, Devas apd yogins 
.only are fit to worship the Lord in this way, because, the Lord is 
Ati-Mukti, the Giver of higher bliss to Devas and yogins. He, who 
worships the Lord in the Riks Puronuv&ky^ YAjyA (*n*jf) 

and Sasy& (<TWT), gets mastery undoubtedly over all that have life. 
He who worships the Lord in the. Ahutis (WTjfW) or oblations that 
burn upwards, or that make noise or that tnelt downwards on being 
thrown into the fire, gets through the favour of Purufottama mastery 
over all. the worlds. Brahmft who i? the presiding deity of mind, is 
present in all the devas. To the Ananta-loka or to the Eternal World 
of Visnu does he go who worships the one Lofrd, Y.if^u in the, priest 
called Brahmft, in ,the Mind and in the Devas, Visvedevas are oalled 
Ananta, because they possess knowledge, of infinite (anantaj worlds,; 

84 .* 
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and because they enjoy the infinite bliss of Moksa. They are called 
Ananta also, because they worship the Lord Visgu under His designa¬ 
tion of Ananta. He who worships the one and the same Lord Hari 
through the Puronuv&ky&, Y&jyS and !§asy& hymns obtains pervasion 
in all worlds. Pr&na, Ap&na and Vy&na are the respective deities of 
these three kinds of hymns. By so worshipping one obtains the Lord 
Hari who pervades all the worlds. The four forms of Vi§nu, namely 
V&sudevii, Sankarfaua, Pradyumna and Aniruddha are also included 
in this worship. This form of worship is called Sarapat because 

it gives the devas their deva-hood; as well as because it gives a special 
form of enjoyment in Mukta condition. It has been said that this form 
of worship is fit for the devas only, men are not entitled to it. The only 
result that men can derive from the knowledge of this form of worship 
iB that their merit or intrinsic worth will be a little more enhanced. 
This it is in Parama Sruti. 

Here ends the Asvala Brdhmanam. 

W 1 

Second (Artabhaga) Braiimanam 
MANTUA III. 2. 1. 

S&ra SfifT: 3T^T S?OTmJTfT 

JTfT ffir u \ n 

«W Atha, then, srmvnn: Artabh&gah, Artabhftga by name or the son 
of Ritabhftga. SirpjWW J&ratk&ravah, born from the family of JaratkAru. 
ipf Enarn. him. Paprachchha, asked, f Ha. Uv&cha, 

(Artabh&ga) said, g Ha. $Rf Iti, thus. UTSTBeBU Y&jfiavalkya, Oh, 
Yftjfiavalkya. Kati, how many Uff: Grahfth, organs or senses. Those 
that take or carry the objects of sense. (From jjg grah, take or carry+ 
*? affix—those who), $fa Kati, how many. srfniTfr: Atigrah&h, objeots of 
perception. Those that bind the lndriyas towards their own selves, gfir 
Iti. Astan, eight in number, ng|: Grah&h. the organs of sense; 
lndriyas, Astan, eight. wfaiTfT: Atigrah&h, the objects of sense. 

Iti. % Ye, those. % Te, just mentioned, bib) Astan, eight, gfr: 
Grah&h, the lndriyas ; the organs. Astau, eight. wfaflfr: Atigrah&h, 
the objects of sense. % Te, they, will Katame, which ; what, gRf Iti. 
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1. Then the son of llitabhaga, born in the family of 
Jaratkaru, asked him. “ Yajnavalkya,” said he, “ How many 
are the organs and how many their objects?” “There are 
eight organs and eight are their objects ” replied Ysijna* 
valkya. “ What are those eight organs and those eight 
objects?”—157. 

MANTRA III. 2. 2. 

UTOt % ^T^TTlrflTfN 

U ^ II 

amn: Pr&nah, the smell; the organ of smell, t Vai, indeed, qg: 
Grahah, an organ ; or grasper, ft: Sah, he, ST(?T^«V Ap&nena, by smell 
which thinks itself one with scent. wflnffTfctJ Atigrfthena, by the object 
or the grasped. Grihitah, (is) captured; is drawn towards the 

scent its object, fg Hi, because. Ap&nena, owing to the smell 

(scent), Gandh&n, various kinds of scent. Btqfb Jighrati, (a man) 

smells. 

2. Smell is an organ. It is drawn by the Apana 

(or scent) its object. (A man) smells various kinds of scents 

by the organ of smell (when it thinks itself one with 

scent).—158. 

MANTRA III. 2. 3. 

ii ^ 11 

STP(5 V&k, speech, t Vai, indeed, qg: Grahah, an organ Sah, 

he. «(T9T N4mn&, by the names; by the words. Atigr&hena, the 

object. ijgtcf: Grihitah, (is) captured; is drawn towards the words its 
objects, fg Hi, it is well-known, lift Vach4, by the organ of speech, 
sitfltfk N&m&ni, various kinds of names or words wrfqqgfo Abhivadati, 
(a man) speaks. 

3. Speech is an organ. It is drawn by names or words 
its objects. ( A man) speaks various kinds of names (or words) 
by the organ of speech. 
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M ANTE A III. 2. 4. 

fgigi t ragm t$ 

II & II 

faff Jihv&, the tongue. ^ Vai, indeed, uf: Grahah, an organ. ft: 
Sah, he. Rasena, by taste. ufaur^*!! Atigr&hena, the object, 
Grihitah, (is) captured ; is drawn towards the taste, ff Hi, it is well- 
known. fsifUT Jihvayk, by the tongue. f*n3( Ras&n, various kinds of tastes, 
fcwnfa Vijkn&ti, (a man) knows. 

4. The tongue is an organ. It is drawn by taste to 
its object. (A man) knows various kinds of tastes by the 
tongue.—159. 

MANTUA III. 2. 5. 

uwra n h ti 

Chaksuh. ^ Vai, indeed. *jf: Grahah, an organ, ft: Sah, he. 

Rfipena, by sight, by colour. auRnnfoi Atigr&hena, by the object. 

Grihitah, (is) captured ; is drawn towards the sight, ff Hi, it is 
well-known. WJ’fT ChakfusA by the eye CTTfhl Rfip&ni, various kinds 
of sights; the colours. Pasyati, (a man) sees. 

5. The eye is an organ. It is drawn by the sight 
its object. It is well-known that a man sees various kinds 
of sights or colours by the eye.—160. 

mantba III. 2. 6. 

I 31$: ^ Tf 

11 ^ 11 

litaf Srotram, the ear. ^ Vai, indeed, qf: Grahah, an organ, ft: 
Sah, he. Sab den a, by the sound wfrfq£»0 Atigrahena, the object. 

q«fcr: Grihitah, (is) captured ; is drawn towards the sound, ft Hi, it is 
well-known. wWim Srotrena, by the ear. Sabd&n, various kinds of 

sounds. Srinoti, (a man) hears. 

6 . The ear is an object. It is drawn by the sound 
its object. It is well-known that (a man) hears various kinds 
of sound by the ear.—161. 
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MANTRA III. 2. 7. 

5R5?r ^ ?z^r mm 

«pTOT^T*re% u & ii 

H«f: Manah, the mind, if Vai, indeed, iff: Grahah, an organ. If: 
Sah, it. SBtifa K&mena, by desire. SlfetlflfUI Atigrfthena, the object, igffta: 
Grihitah, (is) captured; is drawn towards the desire, ff Hi, it is well- 
known. tfiicn Mana8&, by the mind. K&man, various kinds of 

desires. «nftf% K&inayate, desires. 

7. The mind is an organ. It is drawn by desire its 
object. It is well-known that (a man) evolves various kinds 
of desires by the mind.—162. 

mantra III. 2. 8. 

f| spttfa » c » 

Hastau, the two hands. e? Vai, indeed. Iff: Grahah, an organ, 
ff: Sah, he ; it. ^fftOT Karman&, by action. sifainfUI Atigrahena, by the 
object. *Jffef: Grihitah, (is) captured ; is drawn towards the action, ff 
Hi, it is well-known, Hastabhyam, by two hands, fid Karma, 

various kinds of actions. JGitfh Karoti, performs. 

8. The two hands are an organ. It is drawn by the 
action its object. It is well-known that (a man) performs 
various kinds of actions by the two hands.—163. 

MANTUA III. 2. 9. 

Jjf: m If sqscrf- 

5^ SRf JJfT II < II 

Tvak, the skin, t Vai, indeed, iff! Grahah, an organ, cr. 
Sah, he; it. Sparfiena, by touch. siRm^H Atigrahena, the object, 

sjtfhi: Grihitah, (is) captured ; is drawn towards the touch, ff Hi, it is 
well-known. Tvacha, by the skin. twrfa( Spars&n, various kinds of 

touches. Vedayate, knows; feels, Iti. ijfl Bte, these. «nft 

Astau, eight, iffr. .Grahah, organs. fffl A?tau, eight. wrftflff.T: Atigrahah, 
the objecrts of sense. 
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9. The skin is an organ. It is drawn by the touch 
its object. It is well-known that (a man) feels various kinds 
of touches by the skin. These are the eight organs and 
their eight objects.—164. 

MANTRA III. 2. 10. 

%Tsqm^qq g^q 

11 \° 11 

Uv&oha, (Aitabh&ga) asked. 5 Ha. ?ft! Iti, thus. 
Y&jnavalkya, Oh, Yajnavalkya. Yat, it is. Idam, (I) this ; ( 2 ) 
just said. This mantra has two interpretations; they are marked by ’’1) 
and ( 2 ). Sai'vam, (1) all that we see, hear, &c., ( 2 ) all the Indriyas 
and the objects. Jjaft: Mrityuh, of death. wssf Annam, food. 

Kilsvit, which. ?JT S&, that. Devata, God. Yasyfth, whose. 

Mfityuh, death, wwf Annam, food, Iti. wfir: Agnih, (1) fire; 
(2) the Chaturinukha who is in fire. 0 Vai, indeed. Mrityuh, death. 

H: Sah, he; (l)Agni; (2) Chaturinukha. sjqrn Ap&m, ( 1 ) of the sun, 
because WT is the term which is applied to all the gods; or because like 
Varuna the sun is also wftnrrfsrfcof of the waters; for the inferiors 
sometimes think themselves to be superiors. (2) Of the Lord Visnu who 
protects all. From su + qt, to protect. Mwf Annam, food, gqi Punali, 
repeated. Mrityum, death. WSranT Apajayati, conquers; avoids 

10. (Artabhaga) asked thus: —“ Oh, Yajnavalkya, it is a 
fact that all this (world) is food to death, which is that god 
whose food is Death?” (Yajnavalkya replied) :—‘‘Agni 
(fire) is indeed, Death ; he is food to the sun. Repeated 
death does he conquer who knows this.”--165. 

OR 

10. “ Oh, Yajnavalkya, it is a fact that the senses and 

their objects are all subject to death ; which is that god to 
whom death is subject?” ‘‘The Chaturmukha who is in fire is 
indeed death; he is subject to Visnu, the protector. Repeated 
death does he avoid who knows this.”—165. 

MANTRA HI. 2. 11. 

qi^rq^fq 3^*rTrin«n: 
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%fir tisn^ mfrsr^Tsfgr mwft- 
* ^^sRrJrT^isrr^rr^iT^T Jjtr: ^ ii U it 

?«ra Uv&cha, (Artabh&ga) asked, f Ha. Iti, thus. *11**5** 

Y&jnavalkya, Oh, Y&jnavalkya. *S Yatra, when. w*f Ayam, this. 3**s 
Purusah, the man ; the man who has got BrahtnajMna by the 
worship of Atman ; a Mukta Purusa. Mriyate, dies. uren* Asraat, 

from this man ; from the body of the man who has got BrahmajfHna. 
JTjetri Pr.in&h, the Indriyas, such as speech, &e. ^WToffT Utkramanti, 
ascend; leave. Wff Aho, or. sf Na, not; do not. $f?r Iti. * Na.not; 
do not. Iti. *T**5**: Y&jfiavalkyah, Y&jfiavalkya. 3*1* Uv&cha, 

said, f Ha. W* Atra, in the body, tj* Eva, certainly. 
Samavaniyante, remain. tf: Sah. he; the man who acquired Brahmajnann. 
3 * 3 *ft Uchchhayati, swells. «Trs*T*f?l Adhinayati, is filled with external 
wind. *n'*TT*i Adhm&tah, being filled with external wind. IJ*: Mritah, 
motionless. Sete. lies ; sleeps. 

ii. (Artabhaga) asked thus:—“Oh, Yajnavalkya, when 
this man,—(the man who has got Brahmajnana by the 
worship of Atman)—dies, do his Indriyas like Prana, &c., 
go out of his body? or do they not ? ” Yajnavalkya replied— 
“ No, they certainly remain in it. He swells, is filled with 
external wind, becomes motionless and lies (unconscious).”— 

166. 

NOTE:—Tile question is whether a wise man,—the man who has got Brahmajnina— 
leaves his body through the Brahmanidi, 01 lives here till the dissolution of his body. 
The answer that Yajnavalkya gave, amounts to this—The wise man does not, immediately 
after his acquiring Brahmajnana, leave the body through the Brahmanidi; but retains 
his body in ordei to reap the fruits of his past actions, and experiences all sorts of 
changes that his body is subject to as the consequence of his former deeds. This done 
he leaves it. But in Khandartha it has been thus explained—"No” said Yljfiavalkya; 
meaning theieby that the wise man together with his Indriyas. &c., does not go out through 
the Brahmanidi, but he goes out by one of the doors—such as the eye, the ear, &c The 
sentence MS has been explained, in the Khandartha, in three ways. 

(1) *i*-aft*»tt*r*n«gfiT When the Lord takes the Jiva of the wise man and goes 

away. 5W**ft*^ the Pranas, &c., leave the body and follow Him, This 

part of the answer speaks of the Indriyas such as speech, &c. These Indriyas follow the Lord 
Visnu when He takes the Jiva (soul) of the wise man along with Him. 

( 2 ) Him; by Visnu. 1^* A re taken along with the 

Lord Hiptself; so the sentence means : the Lord Visnu takes the Indriyas along with Him 
when He takes away the Jiva (soul) of the wise man. 

(3) q* To Agni, &c.. that are the origin of the Indriyas. 

Leave the body and go towards them. The meaning of the sehtence 
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is this : The Indriyus leave the body of the wise man and go back to Agni, &c., in whom they 
had their origin. 

MANTRA III. 2. 12. 

RT^c5R?cT % STTORStTI fo^t ^SfT 3 hR?c^3T 
^ %I^F H ^ II 

W9T Uv&cha, asked, £ H» ?f?T Iti, thus. qrg ftref ST YAjfiavalkya, 
Oh, Yajfiavalkya. Yatra, when. fKT Ayam, this, g^: Purusah, the 
man who has the knowledge of Brahman, fy«(cl Mriyate, dies and there¬ 
fore becomes Mukta or liberated. fc Kim, what. Enatn, hint. «r 

Ka, not. Slglfe JahAti, leaves Iti. 5fW NAma, the names. 5 % Iti. 

Wfen* Anantam, infinite; without end. ^ Yai, indeed. WW NAma, the 
name. MJfar: AnantAh, infinite. VisvedevAh, ViAvedevas. 

Anantam, infinite ; of Visnu, whose name is Ananta. %mi Lokam, the 
world, gar Eva, certainly. Q; Sah, he. Tena, by that; by that name. 
3Ft|Hf Jayati, conquers. 

12. (Artabhaga) asked thus:—“Oh, Yajnavalkya, when 
this man (the man who has attained Mukti) dies, what is it 
that does not leave him?” “It is the name,” (answered 
Yajnavalkya). “ Infinite is indeed the name, infinite are the 
Visvedevas, it is the world of the Lord Ananta that he conquers 
by that name.”—167. 

MANTRA III. 2. 13. 

Sjm- 

srirf 

3Tt*J %T- 

%i^r f^WT^wrTanari^trf^r turret * * 

3 T 5 ? ffa iTraOT at f 

fa fa a*JisEjs<j*> 
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mr^T § qsqnn vrsfRl qm: ^T^Rf *R*T S 

sa \* v 

3TT^*TTTT II ^ U 

tf?r fofoi ii 3 n 

391* UvAcha, (ArtabhAga) asked, f Ha. fin Iti, thus. <ll8mv 
YAjnavalkya, O, YAjflavalkya. u?r Yatra, when. Asya, this. QftW 

Mritasya, dead, gtjq^f Puru?asya, of the man who has attained Mukti. 
WWVAk, the organ of speech. srfHf Agnim, the fire ; the god of fire, sift 
Api, even. i^Rf Eti, goes to. STJta: PrAnah, the vital airs, attf VAtam, to 
the VAyu. Wig 1 ! Ohakjuh, the eye. snftJW* Adityam, to the sun. *w: Manafr, 
the mind. it Ohandram, to the moon. Sfl?m Srotram, the ear. ff«: 
Disah, to the quarters, sortW Sariram, the body. gfipf? Pfithivim, to the 
earth. SHrtfT AtmA, the ParamAtman within the heart of hearts. VT¥ftf 
AkAsam, to the ParamAtman spread outside. LomAni, the hairs of 

the body. srfatft: Ausadhih, to the annual herbs, KesAh, the hairs of 

the head. Vanaspatfn, to the trees. Lohitam, the blood, 

w Cha. Retah, the semen. fr Oha, and. wg Apsu, to the waters. 
fadHfl Nidhiyate, gets to; becomes one with; goes back and becomes one 
with that from which it originated, wf Ayarn, this; the Mukta or 
liberated. gfWf: Purusah, the man. qt Kva, where, Vtofo Bhavati, is; 
remains, $f?r Iti. fftw? Somya, gentle one. Hast am, your hand. 

snfT Ahara, give me «tlH*n*T ArtabhAga, O, ArtabhAga. Strung Avftm, we 
two. iff Eva, only, qafl Etasya, this. VedifyAvah, shall 

know; shall talk to each other, ift Nau, from us two. Etat, this 

matter (mysterious knowledge as it is), ff 5f«f: Sa janah, unfit person. *f 
Na, not ; (shall not know). Iti. at Tau, they both; YAjfiavalkya and 
ArtabhAga. I Utkramya, going out. fftrafrmSTff MantrayAfichakrAte, 
spoke to each other; made the discussion, ff Ha, at Tau, they both. 
Yat, what. srag: Ochatuh, said to one another. J Ha. df Karma, it is 
karma, the Lord action ; the Lord so called becanse He gives the Jtvas 
the fruit of the actions they perform, iff Eva, only f Ha. aff Tat, 
that ; Him. srerg: frchatuh, they said, wf Atha, and. Yat, what. 

PraSaSafiisatuh, they praised, wf Karma, the Lord Karma, 
Eva, only, * Ha- Bff Tat, that; Him. mcnfcig: Prafiasamsatuh, they 
praised, ge^m Punyena, by holy; meritorious, wffr KarmanA, by 
actions; by deeds. g<Wf: Punyafc, holy; meritorious. twfir Bhavati, 
becomes. ^ Vai, certainly. «H^sf PApena, by unholy, qra PAp&h, 
unholy. ^Rf Iti. Wf: Tatah, then. 3fTfW5TCU: JAratkAravah, born ia the 
family of JaratkAru. WfWW: ArtabhAgah, Artabhftga by name. fWW 
UpararAma, stopped from putting questions. • * ! 

35 
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13. (Artabhaga) asked thus :—“Oh, Yajnavalkya, when the 
organ of speech of this dead (Mukta Purusa) goes to and becomes 
one with its source Agni, his vital air to VSyu, his eye to the sun, 
his mind to the moon, his ear to the quarters, hisbody to the earth, 
the Paramatman (within his body) to the Paramatman spreading 
outside in the sky, the hairs of his body to the annual herbs, the 
hairs of his head to the trees, his blood and semen to the waters, 
where does this man remain then ?” “ Well friend, ” said Yajna- 
valkya, “Give me your hands and we two only, O Artabhaga, shall 
know of it; and the unfit persons shall not know it.” Going 
out they two discussed it. What they said was “It is karma 
only.” What they praised was—“ It is karma only,” and him 
they praised. By holy deeds a man becomes holy; and by 
unholy deeds a man becomes unholy. Then stopped Artabhaga 
who was born in the family of Jaratkaru.—168. 

NOTE:—The question was where does the Mukta Purusa go after death when his gross body 
is dissolved and its ingredients go back and unite with those from whom they came. The answer we 
receive is—to “karma do they go.” What are we to understand from it? We understand that when 
an ordinary man dies he goes to karma, to Lord Visnu who is in His actions. Therefore, it 
comes to this that when a man dies, the Lord Vijnu who is in his actions, takes him to heaven or 
Jiell according as his actions are holy or unholy. And in the case of the wise man, the Lord takes 
him to the world of Mukti. 

Here ends the Artahhdya Brdhmanam. 

MADHVA’S COMMENTARY. 

In the text occur the words "AkAAam Atm A ”—the Atman enters 
the AkAsa. It has been explained by the Sankara school thus:—AtmA 
means the ether of the heart, for it is the place where the Atman 
manifests itself. This ether of the heart enters into the great ether 
outside and whioh is called MahAkAsa. Our author combats this view. 

The AkAsa here means the Supreme Self, and AtmA means the 
Supreme Self in the Jtva. That Self which regulated the Jiva goes 
to the Supreme Self. It does not mean that the cardiao ether goes 
to the oosmic ether. It rather means that the Lord in the heart 
then goes to the Lord that is in spaoe. 

(Next to the question of ArtabhAga as to the going out of the 
prAqAs, YAjfiavalkya says that the prAnas of the sage do not go out 
at death. Is it not opposed to the texts which say that when the 
Jtva goes out, the prAqas follow it ? This is thus explained by our 
author). 
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Some men, very few in number, worshipping only the Atman, 
though attaining mukti, do not go out of the body (through the Brahraa- 
n&df), but through eye, &c. They suffer at death all the bodily 
pains, such as the swelling of the body, &c., owing to the non-exhaustion 
of the prArabdha karmas. On the exhaustion of the prArabdha karmas, 
they go to Vifijnloka and having seen Him remain there. They remain 
there verily enjoying eternal bliss. The devas of the senses, howeyer, 
leave the body at the time of death, and go back to the ancient 
and eternal Visnu. These devas, however, do not go back entirely 
to their cosmic originals. They go there in part only, while a portion 
of them follows the outgoing Jiva. The Lord Visnu dwelling in the 
heart of the Jiva goes out to the original called the AkASa. He follows 
tho outgoing devas also in part. Hari gives mukti to the devas 
through that form of His which exists in wisdom. He carries pious 
souls to Heaven through that form of His which exists in Holy deeds. 
He takes sinful souls to hell through that form of His which exists 
in sinful deeds. 

Veiy few of the people worship the Lord as Atman. Those 
few do not leave their gross body, but experience various sufferings, 
death, swelling of their body, &c., as the consequence of their former 
deeds, and having attained the finer body and seeing the Lord 
Vi?nu face to face get Mukti through his favour. But they live here 
enjoying eternal bliss; but the presiding gods when they leave this 
body get to the Lord Vi?nu. The presiding deities of the Jivas who 
are giving up this body, go to their respective Adhidaivas (Agni, VAk, 
&c.), assuming a different form and these deities follow the Jivas in 
their changed form when they give up the body. Vifpu who is in 
the heart of those Jivas assumes the form of AkAsa, but the Lord 
JanArdana follows them from one changed form to another, the Lord 
Hari remains present within the knowledge of the gods in the form 
of that knowledge when He gives Mukti to them. The Lord follows 
men to heaven or hell in the form of Puiyya (holy deeds) or in the 
form of PApa (sin). This is the mystery known among the gods, but 
men know it to be their own Karma, i.e., men think that they go to 
heaven or hell as a result of their own deeds. Therefore, it should 
not be revealed to the ordinary people. Lord BhagavAn is called 
Karma because it is He who gives their fruit. It has been said in 
the MahAbhArata that Lord BhagavAn is called PApa because he sends 
down or pAtana and He is called Punya because He it is who makes 

holy* ... 

A 

Here ends the Bhdfya on the Artabhdga Brdhmana. 
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Third (Bhujyu) Brahmanam. 
mantea III. 3 1. 

pi 

njjr^ qw. ^ ^ZfTTO 

%TS*t% %TS- 

Jpsftc^^TSST^r fm # ^T STSSTHTOPcTRVS^T- 

w% qT^%m srwraferra ^ ^id%m 

C\ 

«t«sr * srr mf^^R §r qid%m awr- 

ftf% u ^ u 

nq Atha, then ; when ArtabhAga ceased, 9rgrrufoi LahyAyanih, 
born in the family of LAhya. gsjj: Bhujyuh, Bhujyu by name. «?sf 
Enam, him; YAjfiavalkya. *T!f *3 Paprachehha, asked. 5 Ha. a’WTW TJvAoha, 
asked, f Ha. Iti, thus. nn&eseRT YAjfiavalkya, 0 YAjfiavalkya. 
CharakAh, as pilgrims, as student wanderers, Madresu, in the 

country called Madra.»n'*nntT ParyavrajAma, we travelled. jfTe, we. spcqqtr 
KApyasya, born in the family of Kapi. <ttf 3 T-(w)- 35 ??T, Patanja(cha)lasya. 
of Patanj (cha)la. GrihAn, to the house, Aima, arrived, (jqg Tasya, 
his; of Patanja(cha)la. jfftwDuhitA, daughter, Gandharva-grihita, 

possessed by a Gandharva. Asit, was. ^ Tam, him; the Gandharva 

by whom she was possessed. AprioliohhAma, we asked. q>: Kah, 

Who. «R| Asi, thou art. ?fer Iti. H: Sah, he. swelrT Abravit, said ; 
replied. 5pa**r SudhanvA, I am SudhanvA. trtFVlWr: Angirasah, born in 
the family of Angirasa. ^Rr Iti. YadA, when, cf Tara, him ; SudhanvA. 
$TVT<lt LokftnAm, of the worlds, sfaWf AntAn, the ends; the final condition. 
S|?MffUI AppichchhAma, we asked. sr*? Atha, then. & Enam, him; the 
Gandharva. Abrfima, we told. V Kva, where. PAriksitAh, 

KAmadevas, who were and will be the sons of Visnu. (tritfij?! Visnu, 
frftm Sift on all sides, and $tff to look ; one who looks on all sides). sW^ 
Abhavan, went gffc Iti. u: Sah, that ; I, the same person who received 
the instructions from the Gandharva. V Kva, where. *TTCtftfKTr: ParikfitAJi, 
KAmadevas, the sons of Vi§nu. fftfsffif Abhavan, were gone. WT TvA, 
yotr. gegrftr PpichohhArai, (I) ask. <U3T^SW YAjfiavalkya, 0 YAjfiavalkya. 
V Kva, where. PAriksitAh, KAmadevas, the sons of VisQU. SWW^ 

Abhavan, were gone, gfs Iti. 
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i. Then Bhujyu, the son of Lahya, asked him. He said 
thus—“O, Yajnavalkya, while we wandered as pilgrims in 
the country of Madras, we arrived at the house of Patanjala 
(or Patanchala), the son of Kapi. He had a daughter possessed 
by a Gandharva. Him we asked, “Who art thou?” He 
replied—“ I am Sudhanva, the son of Ahgirasa.” While we 
asked him about the size of the world, we said, “ To what 
world did the Pariksitas (Kamadevas) go?” I ask you (the 
same question whose answer the Gandharva had given to me), 
“Where did the Pariksitas go ?” “ Let me, Yajnavalkya, repeat 

the question, where did the Pariksitas go?”—171. 

Note .—Bhujyu asks whether Vajnavlakya knows the auswei which the Gandhaiva had gi\en. 

mantba III. 3. 2. 

qqfrT 

vmi srrsr^T qq 

^qorf jrm^TTFsrTq^TrqR farsn 

$ q qigftq 

xrsaaj^^r 3q%*Tq: 

siqm q rT^T % gsqsfT^pqfinsqwq u ^ II 

ffa aisnsin. II 3 li 

*T: Sah, be ; Y&jnavalkya. WT* Uvficha, replied; said, f Ha. 9 : 
Sah, he ; the Gandharva. ^ V ai, indeed, of course. 3STW Uv4cha, said 
(to you). ^ Te, the Pfiriksitas. Tat, there. Agachchhan, 

were gone. ^ Vai, indeod. *m Yatra, where. Afivame* 

dhay&jinah, those who perform the Asvamedha sacrifice. Hare it means 
the Mukta-Indras, both past and future, who did get as well as will get, the 
high position of an Indra by the performance of one hundred Asvamedha 
sacrifices. Gachchhanti, go. fft| Iti. ** Kva, where. 3 Nu. 

Asvamedhay&jinah, the ‘Indras. TOffa Gachchhanti, go. 
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Iti. jrfsfsOcT Dv&trimsatam, thirtytwo. The modern form isfrfsfgTil. ^ Vai, 
indeed. Devarath&nhv&ni, divine chariot-muhfirtus. Deva- 

ratha, means the deva-chariot or sun. Ahan here does not mean “day, ” 
but a muhfirta or 45 minutes. 32 muhfirtas are equal to 24 hours. As 
many Yojanas as is covered by the sun, by its revolution during a whole 
day of thirtytwo muhfirtas. wf Ayam, this; which is illumined by the 
rays of the sun. Lokah, loka; world. Prithivi, the earth. 

The earth that is called Tamas, owing to its hardness. Samantain, 

on all sides. The ordinary word is I cf Tarn.it; that world or 

Loka illumined by the sun. %: Dvih, twice, ai^ T&vat, as far. 
Paryeti, surrounds. Samudruh, the ocean called Ghsnodak (of thick 

water). Samantain, on all sides. at T&tn, that, ^rfa^f Prithivtm, 

the earth. fy: Dvih, twice. ftiaa T&vat, as far. Paryeti, surrounds. 

Yftvati, as much as. ZgXW Ksurasya, of the razor. Dh&r&, the 

sharp end. Va, or. Y&vat, as much as Maksikay&h, 

of the fly. qsf Patram, wing. arai*^ T&v&n, so much, gq Tat, there; in 
the golden egg. afatm Antarena, inside; in the midst. «u*ET3J: Ak&Sah, 
the sky ; the space Indrnh, Garuda who passes by the name of 

Indra. gqtrf; Suparnah, Suparna, the real form of Garuda. tjf^r BhfitvA, 
being. affifT&n, those P&riksit&s. Vayave, to the wind. 

Pr&yachchhat, gave, qtjjs V&yuh, the wind, T&n those PAriksitas. 

tHPnfsi Atmani, in his own body. fi|?aT Dhitvft, holding, as Tatra, there. 

Agamayat, took; led. a?J Yatra, where; to the Lord Pradyumna. 
Wfffc'OTTfcpn Asvatnedhay&jinnh, the performers of the Asvamedha 
sacrifice. Abhavan, were. ![fa Iti. Evarn, in this way. 

lva, just, t? Vai, verily ; indeed. Sah, he ; the Gandharva. 
VAyuin, the wind. ^ Eva, only. SRGftl Prasaiamsa, praised. a?HT?f 
Tasm&t, therefore; because the Vftyu led the P&riksitas to Mukti. tng: 
VAyuh.v&yu. Eva, only, sqffc: Vyastih, deliverer of individuals 

consisting of the eight classes of the devas, risis, &c. srijg: Vayuh, v&yu ; 
the wind. Samastih, deliverer of groups consisting of the eight 

classes, Suparna, &o. «T: Yah, who. Evam, this. Veda, knows; 

realises, ja: Pnnah, repeated. Mrityum, death. WI3Tt|fsr Apajayati, 

he conquers. a3f: Tatah, then. Bhujyuh, Bhujyu by name. 3H|n«tfa: 

L&hyAyanih, the son of L&hya. 7<?C?OT UpararAma, stopped from putt¬ 
ing further questions. ( Ua. 

2. Yajnavalkya said in reply—“ He certainly told you 
that they went there where the Indras go, who perform a hundred 
Asvamedha sacrifices.” Bhujyu asked, “Where do those Indras 
go who perform a hundred Asvamedha sacrifices ?” (Yajnavalkya 
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said) “This world (earth) is as many Yojanas as is illumined by the 
sun’s rays during the whole day of thirty-two muhurtas. The 
earth (Darkness) surrounds it, twice as many Yojanas as the for¬ 
mer. The ocean surrounds the “earth” (Daikness) twice as many 
Yojanas as the “ earth ” itself. There, so fine as the edge of a 
razor, or the wing of a fly, (extends) the space that separates the 
spheres in the midst. Garuda, assuming the form of a bird makes 
them (Pariksitas) over to Vayu. The Vayu, again, holding 
them in his own body, takes them there to Pradyumna, where 
dwell the Indras who had performed a hundred Asvamedha 
sacrifices. Just in this way, certainly did he praise the Vayu. 
Therefore, it is that Vayu is the deliverer of individual souls, 
as well as of group souls, etc. Repeated death does he conquer, 
who knows it.” Then Bhujyu, the son of Lahya, stopped from 
putting further questions.—172. 

Here ends the Bhnjyn Brdhmanam. 

MADHVA’S COMMENTARY. 

P&rikfitas are Pradyumnas. It is Pradyumna whose name is 
K&ma. It is he who has been termed P&rik?ita (qrftfaira). Lord V isnu is 
called Pariksita, because it is He who sees all; and P&rikgita means the 
son of Pariksita, i.e , K&madeva. Indras are called Asvamedhins, because 
it is they who performed a hundred sacrifices each. It has been said in 
the Vedas that one and the same is the place of residence of all the 
K&madevas, and all the Indras, that existed in the past and who will 
flourish in the future. As the terms Indra and Garuda are synonymous, 
therefore, the term Indra, in the Mantra, stands for Garuda and not for 
Indra (the performer of hundred sacrifices). Garuda has two forms, one 
of a bird, and the other of a Puruja (man). Garuda, though of the form 
of a Purusa, assumes the form of a bird and carries the K&madevas and 
makes them over to Vayu for their Mukti. V&yu accepts them in his 
own body and takes them to Lord Visnu, named Pradyumna, in whom 
there are all the Indras that have attained Mukti by performing 
Asvamedha sacrifices. It is in this way, that Vayu gives Mukti. Thus 
the Almighty V&yu is Superior to all, because He leads up (1) the Devas, 
(2) the Risis, (3) the Pitris, (4) the -Yak$as, (5) the Gandharvas, (6) men, 
(7) snakes and (8) the Asuras to Mukti. It is this V&yu who leads up 
all the (I) Suparnas, (2) fsas, (3) Sesas and (4) Indras and (5—fl) their 
wives to Mukti. V&yu is, therefofe, called Vyasti the Deliverer 
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of the eight classes of devas, etc., and He is called Samagti (q*T% ) the 
Deliverer of the eight classes of Suparnas, etc. 

Whoever knows this V&yu, how he is Vya§$i and how he is Samasti, 
and that the Lord Hari only is superior to hitn, gets Mukti. Thus in 
Paratna Saxshitu. By the word Charaka ) it is to be understood one 
who travels as a pilgrim ; (but others explain it—one who is travelling as 
a Brahmach&rin, a student). The word Ahan has many meanings, 

—such as a Muhurta, a month, a day, illumination or shining, knowledge, 
strength, etc. But here it is to be taken in the sense of a Mnhfirta, which 
is a short space of time, me and seven-eighth of a G-hatikft. It is 
generally one-thirtysecond (1/32; part of a day. The sun’s car travels 
71428805 5/7 Yojanas a day in the sky; and the wheel of his car goes 
over that distance and a third more. This measurement is according to 
the men of K&rtayuga. It is all light on both sides of the sun, wherever 
he may be at day or night. Up to this Loka, there is twice as many 
Yojanas, the world of darkness called Tamasloka. It is also called 
Pritliivi, because of its hardness. Beyond that, there is the ocean, 
called Mandodaka, which is twice as extensive as the Tamoloka. Thus 
the extremity of the egg is fifty krors of Yojanas wide. Then is the 
golden egg split up by the Lord Hari ; there is this cut in the sphere 
fine like the edge of a razor. Thus has been said in the Tattvasamhitd,— 
that Suparna gives over the K&madevas to V&yu, who gives them Mukti. 

Here ends the BhdsyaTon the Bhujyu Brdhmanam, 


STO STTBBUH. I 

Fourth (Usasta) Brahmanam. 

MANTUA III. 4. 1. 
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«m Atha, then. Vi Enam, him. 8UET98: Ch&kr&yanah, the son of 
Chakra. 38W Usastah, Usasta by name. 77*9 Paprachchha, asked, f Ha. 

Uvacha, said, f Ha. Iti, thus. Y&jfiavalkya, 0 Y&jfiavalkya. 

8I?JT? S&ks&t, visible, direct, not through the grace of another. 
Aparoks&d, eater of aparok^a. It is not the fifth case of aparoksa, but it 
is a compound of two words aparoksa (intuition) and ad “to eat. ” The 
eater or enjoyer of aparoksa or intuition is aparokf&d. Yat, which 

is. mp Brahma, one full in all the qualities. U: Yah, who. STOW 
Atm&, ruler or director of all. 8^tfrt: Sarv&ntarah, one who has 
all the capacities within oneself; one who has all the strength of 
what one is fit for within him. ?f Tam, him; Visnu. ^ Me, to me. 

Vy&chaksva, clearly explain, ^ffl Iti. % Te, thy; your. [This 
word indicates that there is a difference between Jiva and Atman.] 
3TI?8T Atm&, the ruler; the director. 8^ta?: Sarv&ntarah, having 
all the strength of what he is fit for within him. Esah, 

he. Iti. Y&jnavalkya, O Y&jnavalkya. $88: Katamah, 

who. Sarvantarah, he who has all the strength of what he is fit 

for within him. Yah, who. HJ0I8 Pr&nena, through the prkija; the 
chief of the pr&na v&yus, or vital airs. UtPofij Praniti, performs the 
function of the prilna v&yu of the world. This function is to inhale, 81 
Sah, he. & Te, thy. 888? Atm&, Atman ; the governor. Sarvantarah, 

the possessor of all the strength of what he is tit for. 8: Yah, who. 8<IT%8 
Ap&nena, through the ap&na v&yu. 8tnf8f8 Apttniti, makes the world 
exhale. 8: Sah, he. ^ Te, thy. 8T?8T Atm&, Atman; regulator. 84lftt> 
Sarv&ntarah, the possessor of all the strength that one is fit for. 81 Yah, 
who. «8T^8 Vyftnena, by vy&na vayu. suifsjRi Vy&niti, performs the 
function of vyana v&yu in the world which is to go everywhere of the 
body. 8: Sab, he. % Te, thy. sttrJTT Atmfi, fitman; governor. 84t?ft: 
Sarvantarah, the possessor of all the strength that one is fit for. 8: Yah, 
who. Ud&nena, through the udftna vftyu. SHftfjrfa Ud&mti, performs 

the function of ud&na v&yu in the world which is to go out or ascend. 
8: Sah, he. 3 Te, thy. 8881 Atm&, Atman ; the ruler. 88t8*:Sarvfin- 
tarah, the possessor of all the strength that one is fit for. f)Te, thy. 
8 I 78 t Atm&, Atman ; the regulator. 88tft?s Sarv&ntarah, the possessor of 
all the strength that one is fit for, Esah, he ; this one who makes the 
five Pr&na V&yus perform their respective duties. 

i. Then Usasta Chakrayana asked him: “ Yajnavalkya,” 
he said, “ tell me about him whose knowledge is direct (not 
indebted to another’s favour), who knows intuitively (himself 
as well as everything else), who is All-full, who is All-ruler, 

36 
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who has within him all powers.” 

Yajnavalkya replied :—“ This thy Ruler is He who has 
all powers within himself.” 

“Who is He who has all powers within himself?” asked 
Usasta. Yajnavalkya replied:—“He who makes the prana 
Vayu breathe is thy Ruler, possessed of all powers in Himself, 
he who makes the apana Vayu exhale is thy ruler, possessed 
of all powers in himself, he who makes the vyana Vayu breathe 
through every pore of thy body is thy Ruler, possessed of all 
powers within himself. He who through udana Vayu takes 
thee out of thy body is thy Ruler, possessed of all powers 
within himself. This thy Ruler, Self-possessed.”—173. 

MANTRA III. 4. 2. 

VTcffir q^q q 

SfTrFCT qqfcq*^ ^ sqT^^f^q q STTcSJT qqfcq*: 
qsqift 

JRqfalTq Tqfn^TqfTTqR 
Tq*n5ftqT T7q 3 vSTTrfTT qqRqdsqts^T^ rT^T |iq- 
^d ^ Tasiqqr stow ii ^ n 

w 11 

Sah, that. aitRWri Ch&kr4yanah, the son of Chakra. OTOP 
Usastah, Ufasta by name. UvScha, said; asked, f Ha. *hjt Yath4, 

as. W$r Asau, this fa quadruped), nb Gauli, a cow. Asau, this; 
(a quadruped). urf*: Asvah, a horse, Iti, in this way; thus vaguely. 

Vibrfly&t, says; describes, q$H Evam, in this way. qa Eva, 
just, qfH Etat, this, Vyapadistara, what has been described by 

thee, oqfft Bhavati, is. Yat, which is. KIT Brahma, one full in all 
the qualities. sitirrqttilffTa S4ks4daparokg4t, one who knows without the 
help of another, and who is the eater or enjoyer of intuitive perception. 
Kir Brahma, one full in all the qualities. *T: Yah, who. OT?KT Atma, ruler 
or direotor of all. Sarv&ntarah, the possessor of all the strength of 
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what one is fit fop. Tam, him. i) Me, to me. «IW|ar Vyachakfva, 
describe ; define. Ici. ^ Tev, thy. WrJTT Atm&, Atman; thedirector. srafo?: 
Sarvantarah, the possessor of the strength of ail the capacities of a 
being, qqi Esah, he. Iti. STSfqsqsT Y&jnavalkya, Oh, Y&jnav'alkya. 
tPcHT Katama, who. Sarvantarah, the possessor of the strength of 

all the capacities of a being. Drast&ram, the beholder; the seer, 

jsj i Dri?teh, from the eye that sees everything visible (but not anything 
invisible). Na, not. PaSyeh, couldst see. Sftarf SrotArara, the 

hearer, f§ruteh, of the ear ; that hears everything audible, 

but not anything inaudible. «T Na, not. *Sg*n: Spiijuyhh, couldst hear, 
ifanf Mant&ram, the minder ; the thinker, Mateh, from the mind, if 

Na, not. nMhir: Manvithflh, couldst mind or think. f^rrarf Vijn&t&ram, 
the knower. fasp#: VijMteh, from buddhi; from intellect. «T Na, not. 
nrsrrsftqr: Vijfinlyah, couldst know. & T®, thy. WT?*TT Atma, Atman ; the 
ruler, snffa?: Sarv&ntarah, the possessor of the strength of all the 
capacities of a being, qq: Bsafc, he. Atah, than Visnu, ( #» meaning 

Visnu). 91*5^ Anyat, other things, wnaf Artam, miserable; subject 
to misery. ara: Tatah, then. 3H6ft(t!l: Ch&kr&yanah, the son of Chakra. 

Usastah, named Usasta. ^WTJT Uparar&ma, stopped from putting 
further questions. ? Ha. 

2. Then Usasta Chakrayana said:—-“As one might say 
vaguely, “ this cow or this horse is a quadruped ” (which would 
convey no specific information about the cow or the horse, 
being too general), so is that what has been explained by 
thee. Explain to me specifically that whose knowledge is 
direct, who knows intuitively, who is All-full, who is All-ruler, 
who is Self-contained.” 

Yajnavalkya said :—“This thy rulet is the Self-contained.” 

“Who, O Yajnavalkya, is the Self-contained?” 

Yajnavalkya replied :—“Thou canst not see through 
thine eyes the intuitive seer of sight, thou canst not hear 
through thine ears the intuitive hearer of all sounds, thou 
canst not perceive through thy mind the intuitive knower of 
all mental functions, thou canst not understand through thy 
Higher Reason the intuitive Reasoner of all Higher Reason. 
This is thy Ruler, the Self-contained. His name is -Alpha 
( 31 ). Everything else than this A ( 3 f) is incomplete, hence 
miserable.” Then Usasta ceased from questioning.—174. 
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MADHVA’S COMMENTARY. 

(In the text, the question asked by Usasta is, “Tell me about that 
who is Brahman, who is sAksAt, who is aparoksAt, who is Atman and 
sarvantara.” These live attributes have generally been explained as:— 
“Tell me the Brahinan who is visible (sakfAt), not invisible (aparoksAt), 
the self (Atman), who is within all (sarvAntara). All these words are in 
the nominative case, except the word aparokffAt, which is in the fifth case, 
according to the ordinary commentators. Hadhva removes this anomaly 
by saying:—) 

The word aparoksat is not the fifth case of aparoksa, but it is a 
compound word, made up of aparoksa plus ad (to eat). Ho who eats or 
enjoys aparokfa, is called the aparok;Ad, or the eater of aparoksa, or the 
peroeiver of things intuitively. He who knows himself as well as others 
directly is called sAk§At and aparoksAt, that is, who being visible, as if, 
eats or experiences directly not only his own self, but all others also. 

Others (muktas) also have intuitive (aparoksa) perception, but 
their perception is through the grace of God, while the aparoksa percep¬ 
tion of Brahman is not through the grace or favour of anybody else, 
hence the word sAksAt is used in the text, namely, he whose intuitive 
perception io direct (not through the grace of anybody else). 

But a being may have direct intuitive perception, but need not 
be full or absolute. Hence, the third attribute used is Brahman, or full. 

The fourth attribute used is Atman, showing that the being about 
whom the question is put, is Atman, or the controller of otheis. 

But a being may be the controller or director of another, and still 
require the help of another. But the being about whom the question is 
put, does not stand in need of the help of another. Hence the fifth 
attribute used, is sarvAntara or who is inside of all, that is, who possesses 
all powers independently of others. 

In reply to this question, YAjfiavalkya says esha te AtmA sarvAn- 
taralj. This shows that the jiva and Brahman are different, and not one ; 
for it means :—-this thy Ruler (Atman) is the sarvAntarah or possessed of 
all powers within himself. (No jiva can be self-contained). 

Though the difference between jiva and Brahman was established 
even by the use of the words sAksAt-aparokgAt, yet it might be said that, 
admitted that the jiva and isvara are different empirically, yet trans- 
cendentally they are the same. To remove this objection and to show 
that this difference is absolute (paramArtha), YAjfiavalkya says :—te AtmA, 
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thy ruler. (Brahman is ruler of the muktas even, for Usasta was a mukta). 

The repetition of this teaching about difference, is to show that the 
highest truth declared in all the S&stras is to insist on this difference. 

The first answer given by Y&jnavalkya does not satisfy Usasta, for 
te &tm& or the ruler may apply to secondary gods also, who also control 
humanitj'. The qualities mentioned by Y&jfiavalkya are found in other 
devas also, therefore U§asta says, ‘ yatha vibruy&t, &o. If one were to ask 
what is a cow or what is a horse, and were to get the answer the cow or 
the horse is a quadruped, the answer would not be sufficient, for the attri¬ 
bute of four-footedness is common to both cow and horse and other animals 
also. So the attributes of saks&t aparoksiit &o., are common to Ista devat&s 
of every sectarian. For these sectarians say that their particular god 
is all-powerful, &e. Therefore, U?asta asks for that particular attribute 
which is applicable only to Vi§nu, and no other deity. Vajtiavalkya 
says, the particular name of that deity is A (w), “ A” is a name of Vijnu 
and of Vi?nu only. Everything other than this A or Vi?nu is &rta or 
miserable. The word “atah,” used in the second verse, means “ than A” 
and it is not a preposition. The attributes of supremacy are given to 
Vijiju in verses of the Vedas, like “ na te Visitor,’’ &c. This is further 
strengthened by Y&jnavalkya by using the phrase, “ thou couldst not see 
the seer of sight, &c.” 

(The Commentator then quotes the authority of Bfihat &ruti for 
the explanation that he has given). 

?n9irr5<tfT«irT^r Saks&daparok§at means Wg*T*far TOeTO??- 

$fft. Directly, not with the help of another. Had He to 
know with the help of another then He could not have been called Brahma 
or full in all the qualities; for, help means incompleteness or insu¬ 
fficiency on the part of the receiver, vmhl# Aparokijam means 

W^cl*IT In a manner not beyond the reach of the senses; as if 
with the senses themaelves, therefore, face to face. Ada, one who eats or 
enjoys; when the three words are compounded, they mean one who 
knows one’s own self, without the help of others and face to face, 
as if with the senses themselves. It is found that, though one may 
not depend upon another, yet one may not be full in all the qualities. 
In order to avoid this objection, the word Brahman has been used 
in the text. Moreover, He has the overlordship over others ; He governs 
and directs them. The adjective Sarv&ntarah indicates that He has 

not to depend upon anybody else in directing others, because He has all 
the strength within Himself. The words ft Te and JTiVUf Atm& indicate two 
different things,—one is meant by the word “Thy’’and the other is meant 
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by “ Atm&. ” The thing meant by ‘ Thy ' is the Jiva, and the thing 
meant by ‘Atma* is the Lord; hence these two words speak unmistakably 
that the Lord and the Jiva are two different and separate things. Now, 
one may say that by the adjectives etc., the different presid¬ 

ing gods of the Indriyas may have been meant, and not the Lord Visnu, 
as the adjective “ quadruped ” is insufficient in defining either a 
cow or a horse, for both these animals are quadrupeds. If when one 
asks, “What is the cow?” the answer be given—“ We can not form 
a correct idea of a cow, for, on seeing a horse, which is also a quadruped, 
we may mistake it for a cow. ” So also the adjectives etc., 

are insufficient in defining Visnu; for these adjectives may be applied 
to the Indriya-gods also. It is, therefore, Usasta presses Y&jnavalkya to 
tell something more of Vijnu which may separate Him from the other 
gods; and, finally, Y&jnavaikya answers—Wcf! Atah Anyadftrttam, 

any body or any thing other than w (A) Visnu is subject to misery. By 
misery alone all the gods may be separated from Visnu ; misery Visnu 
has none and while the gods are all, more or less, subject to it. The 
Lord Vijnu knows His ownself to be full in all qualities, without the 
grace of another, and as if seeing it with His own eyes; because He 
sees without the intervention of another, everything,—matter or spirit, 
—therefore it is, that Visnu is called S&ks&daparoks&t. 

The word S&k§tlt speaks of the independence in eating or enjoying; 
and Aparokfa intervention or medium; and the root auq Ada, means to 
enjoy,—hence to perceive, or to know. It is, therefore, the Lord has 
got that title, which means independent and mediumless knower. He is 
called Brahman, because He is full in all the qualities, and He is Atman, 
because He is the director of all, but He is never directed or governed 
by anybody, which is the reason why He is called Harv&ntara ( ). 

livery body in the world is upheld by the five Vayus, PiAna, etc.; 
but He it is, again, who always makes these Vftyus perform their 
respective functions. Eyes cannot see Him, mind and intellect cannot 
reach Him, because He is infinite; it is, therefore, that Maha 
Vifnu is inaudible and unspeakable. 

Those qualities do, indeed, belong to the Lord Visnu only, and 
not to anybody else, yet the ignorant people say that the other gods 
also, like Siva, etc., have these qualities. Visnu is called “ A ” (n) in 
the Vedas, on account of His faultlessness. The Lord Himself is called 
“ A ” («) (“without, ” because He is without the fault, i.e., He is 
not subject to misery), and in this quality, He is superior to other gods; 
and He is “ A ” ‘without,* because He is without the reach of mind, 
intellect, etc. ltudra and other gods and the animated beings are all 
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miserable, subject to misery, but' not the Lord. It is through His grace, 
that they all get rid of this misery and get back their natural and 
eternal bliss. Lord Visnu is the regulator of the bliss that the Mukta 
Purjas enjoy. The Muktas do always enjoy bliss which has gradation in 
it, and the bliss enjoyed by Brahm& is greatest of all. As all the stars 
and the shining bodies other than the moon, are not equal, so alltheJJvas 
up to BrahmA, who are other than Visnu, are not equal. The Brihat !§ruti 
says also that the Great Lord, Who is like the ocean of all the 
qualities fully developed, is the ruler of all, and it is the Lord Visnu 
alone who is said to be ruled by none. It is also said that Artti (wfir) 
means misery, i.e., every being subject to misery passes by the name of 
Arti, and the Lord Visnu is He Who may be called Anart (swntf) not 
at all subject to any sort of misery. It has also been said in that {§ruti— 
Since Prakriti or Lak§hm! lives very close to the Lord Visnu, she has not 
been separately mentioned as not to be subject to misery ; for, she is tho 
consort of the Lord and the consorts are not separately spoken of, as in 
the case of thirty-three gods. 

Here ends the Bhdsya on the Usasta Brdhmanam. 


Fifth (Kahola) Brahmanam. 

MANTRA III. 5. 1. 

florid 
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efhf%rrq gtwhsf ^ ^ fwfiftnsn 

jn^w: i * wnpwt: in tjm- 

sftswi^t#' i srcttf «|tsi: %mte#n jroin » \ « 

tfa wtsemp^ ny.ii 

mr Atha, then. Kaholah, Kahola by name. Kausi- 

takeyah, the son of Kusitaka. qsf Enarn, him; to Y4jfiavalkya. <JJTt3 
Paprachchha, asked. 3*lW Uv4eha, said. g Ha. Iti, thus. *?3J*3** 

Y 4 jfiavalkya, 0, Yajnavalkya. *g[ Yat, which. WtsrnflTNmi S4ks4- 
daparokg&t, the independent, and mediumless knower. Direct and 
self-contained intuiter. *9 Brahma, one full in all the qualities. 
»£* Eva, only. *: Yah, who. WTcWf Atra4, Atman; the Ruler. 
Sarv&ntarah, the possessor of all the strength of what one is fit 
for. All-contained within one's self. Tam, him. ^ Me, to me. **T*V* 
Vy&chaksva, explain ; describe, so that the difference between a Mukta 
and Param&tman may be known. Iti. ^ Te, thy. srtrflT Atma, 
Atman ; the Governor. ?dlra?: Sarv4ntarah, the possessor of the strength 
of all the capacities of a being. ntSpref* Y4jfiavalkya, 0 Y4jfiavalkya. 
q, **: Katamah, who. Sarv&ntarah, the possessor of the strength of 

all the capacities of a being. *: Yah, who. Asan&yapipAse, 

hunger and thirst. Sokatn, grief. ^ Moham, delusion. Jar&m, 

old age. ijjgn Mrityum, death. W?%ft Atyeti, goes beyond ; surpasses. 

Tam, that. Wiewitf Atmanam, Atman ; one that governs. q?f Etam, such 
as has been described before. Viditv4, knowing; making him as 

if not without the reach of the senses. gfWQRt: Putraijaxj&yfth, from 
desire for a son. W Cha, and. fiwspaWT: Vittaisan4) 4h, from desire 
for wealth. w Cha, and. $T%*«T*ri Lokaisan4yflh, from desire for worlds, 
higher heaven-worlds, w Cha, and. 13 HJW Vyuttb4ya, having raised 
himself above; getting rid of. *19*11: Br4hman4h, the knowers of the 
Br4hman ; Muktas. Brahma and ana (gone)= Brahma-reached. WT 
Atha, then ; on becoming BiAhmana or Muktas or Brahma-reached. 

Bhik§4charyam, the practice of begging. Begging the Lord for 
a fragment of His bliss. Charanti, carry on ; become the beggars 

ef and seekers after the immortal bliss. $ Vai, indeed, ft Hi, certainly. 
*1 Y4, which (is). «J* Eva, only. Putrai$aii4, desire for the son. 

*T SA> that. Rpd*SIT Vittaisaqi, desire for wealth. «f S4, that. $f$*<QT 
Lokai?an4, desire for the worlds. 3^ Ubhe, both : the desire for visibles, 
like wealth and Bon, and invisibles like the higher worlds, Ete, these ; 
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the subjects of this world as well as of the next. Egane, two kinds of 

Desires. Eva, only. Bhavatah, are. <rarni Tasm&t, therefore. 

m8T<!l! Brahmanah, Br4hraauas ; the seekers of mukti. Hfk&t Pagdityam, 
learning, knowledge derived from the study of the Vedas. fsrBrtl 
Nirvidya, having obtained. B41yena, with strength, i.e., with 

reasoning; (for the strength of reasoning is very great). Tis^haset, 

should wish to remain. V41yam,the strength of reasoning. 

Pandityam, learning, knowledge derived from the study of the Vedas, 
q Cha, and. foflfa Nirvidya, obtaining, wsr Atha, then, gfsfj Munih, 

a thinker; a meditator. Maunam, the knowledge obtained from 

meditation. ^ Oha, and. fsff'Tfl Nirvidya, having obtained, w Cha, and. 

Amaunatn, the direct knowledge of the Lord, nq Atha, then. nrgtQI: 
Brahmanah, Mukta or Liberated. Sah.that; such. srrfTQt Brahmanah, 
Mubta or Liberated. &«T Ken a, by what means. Wrej Syat, one may be. 

Yenatena, by anything whatever; by living any sort of life. 
Idrisah, such a beggar; a beggar of the objects of desire, whilst a man of 
the world, and the beggar of the Immortal bliss in a Mukta condi¬ 
tion. Sy4t, one may be. *T?fs Atah, than this ; than this Visnu, 

Atman, called #r, or Alpha. Anyat, other, wnj Artam, subject to 

misery, era: Tatah, then. Kau§itakoyah, the son of Kusitaka. 

Kaholah, Kahola by name. 3WTO Upararama, stopped from putting 
further questions. 

i. Then, Kahola, the descendant of Kusitaka, ques¬ 
tioned him. 

“ Yajnavalkya,” he asked, “ tell me about Him, verily, 
who is indeed Brahman, the Full, the Knower directly of 
everything (as if face to face and) intuitively, who is Atman, 
the Ruler, containing all (powers) within (Him).” 

Yajnavalkya repliedThis is thy Atman (the Ruler), 
who contains all powers within (Him).” 

‘‘What Ruler, O Yajnavalkya, contains all powers within 
(Himself)?” 

(Yajnavalkya said :—) ‘‘He who transcends hunger and 
thirst, grief, delusion, old age, and death (is verily thy Ruler). 
Having known that Atman (the Ruler), the Muktas (Brahmanas) 
get rid of the desire for sons, the desire for wealth and the 
desire for (higher) worlds, and move about as Beggars (for 
the grace of God), Verily that which is the desire for sons 

37 
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is the desire for wealth, and that which is the desire for 
wealth is the desire for worlds. 

(The desire for wealth and sons is desire for visible objects, and constitutes one class 
of desires ; while the desire for worlds is for invisible objects and forms the second class). 

Both theseare indeed but desires (and rooted in sorrow ). 
Therefore, the Seeker of Mukti (Brabmana) having, first, 
acquired (sacred) learning, should wish to establish himself 
in strength' (of reasoning). Having fully acquired the 
strength of reason and learning, he should become a muni 
(one devoted to prayer and meditation). Then, having acquired 
fully the stage of meditation (mauna) and non-meditation or intui¬ 
tion (amauna), he becomes either an Aparoksa-Jnani or Mukta 
(Brahmana).” 

“ How does that Mukta (Brahmana) conduct himself?” 
or “ how can one become such a Mukta ?” 

“ In whatever condition he may be, he should remain as 
such a beggar (of God) always. All, excepting the Supreme 
Visnu, are indeed miserable (and so beggars). ” 

Then Kahola Kausitakeya became silent.—179. 

Note.— The word BrJhmana (srcrsi:) has been used four times in this mantra. The first 
wnrm: means Brahman—reached (Brahma+3)*!! )• The second means Brahma— seeker 
(Brahma-f-#lf<#5^0. I' 1 the third and fourth rases, it means a Mukta as well as one who 

is on the threshold of Mukti, whose aparoksa or intuition has opened, or an Amauna. 

MADHYA’S COMMENTARY. 

(The question asked by Kahola in this Br&hmanam is apparently 
the frame as asked by TJsasta. The answer to it was already given by 
Y&jfiavalkya in open assembly, and Kahola must have heard it. Why then 
this repetition ? The true significance, however, of the question put by 
Kahola is different from that of TJsasta. 

The answer to TJsasta ended by showing that the Lord was the Ruler 
of men, and ineffable and unknowable in His entirety by any. Kahola 
asks, whether the Muktas are also under the sway of the Lord, or are they 
absolutely uncontrolled by Him, as the word Mukta or free shows. To 
this, the Commentator says: —.) 

The repetition of the same question by Kahola is to indicate that 
there ia difference even between the Muktas and the Lord. 
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(Some say that the repetition is in order to learn something more 
about the Lord, and not to show that there is difference between the Lord 
and the Muktas even. This explanation is thus eet aside by our 
author. Bat how do you get this meaning? To this, we say that this 
question of Kahola is not exactly put in the same words as that of Ugasta, 
for it has two words more in it, namely, the exclusive word “eva” is twioe 
used in this question, which was not the case in the question put by 
TJ?asta. This shows that the question put by Kahola was different from 
that of CJ?asta in some material point. The Commentator, therefore, 
explains the force of these two “ evas ” as used in this question :—) 

The force of “eva'’ in “yad eva saksht aparokj&t Brahma” is to 
indicate that the Muktas, like Brahma and others, even can never become 
that Brahman. (I ask you even of that Brahman, which no Muktas even 
can ever become.) The force of the second “ eva ” in “tam eva me 
vyachaksva” is to indicate that the question asked is, “show roe that 
in which a Mukta jiva differs from the essential nature of the Supreme— 
show me their essential difference”. 

(The answer of Y&jfiavalkya is to show that the Lord is above 
hunger, thirst, &c. But Muktas are also above hunger, thirst, &c. The 
answer of Y&jfiavalkya is, therefore, irrelevant. To this, the Commentator 
says s—) 

But the Lord is free from hunger, thirst, &c., by His essential nature, 
and not through the grace of anybody else. He is free from all these in 
all the three times—past, present and future, while the Muktas, like 
Brahmh and the rest, become free from hunger, thirst, &c., after 
getting knowledge of Brahman, and only through His grace and after 
Him in time. (In this lies the difference between the Lord and the 
Muktas). 

(The text uses two words, tam and etam, in the sentence “tam etam 
viditvft,” &c, One of these words is apparently redundant. To this, the 
Commentator answers :—) 

The force of these two words, etam vai tam, is to show that by know* 
ing Him as possessed of these attributes of being s&ks&t, aparok^&t, &c., 
as differing from the Jivas one becomes mukta. 

(The text uses the words “bhikg&charyam charanti. ” it has been 
explained by others as meaning, “they wander about as meudieaots”. 
This explanation is set aside by our author *—•) 

The phrase “bhiks&cbaryam charanti” means that .eweu the 
Muktas, like Brahath, Ac., ask, as beggars, from the Lord Supreme tke 
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dole of happiness, to which they are entitled according to their capacity. 
(This is the mendicancy of the Muktas, and not of ordinary men.) 

(The text uses the words “Br&hmaij&h putraisan&y&sch.” The word 
Brahmana, as used here, does not mean the caste Br&htnana, for sanny&sa 
is not confined to Br&hmanas only, but it means he who has reached 
Brahman, as explained by our author:—) 

The Muktas are called Br&hmanas, because they have gone to or re¬ 
ached ('a^a,' in Brahmana, means ‘to go’) Brahman. (The word Br&hmana 
is here compounded of two words—Brahma plus ana. The root ana 
means to go). It cannot mean the caste Br&hmana, for then the 
sentence would mean that after knowing Brahman the Lord, men 
become mendicants or take to sanny&sa. Now sanny&sa is taken in 
order to attain Brahman, and not that it comes after on’e has attained 
Knowledge, for nowhere is sanny&sa ordained to come after the 
acquisition of Brahma-knowledge. 

(But we see that sages like Sanaka, &c., followed the sanny&sa- 
ftirama even after attaining Brahma-knowledge. To this, the author 
says:—) 

Even those who arq entitled to follow sanny&sa after attaining 
Knowledge, they did so in the beginning, in order to attain 
Knowledge, and after attaining it they simply continued to remain 
in that Asrama, not thinking it worth their while to renounce it. 
Moreover, if they continued to remain in sanny&sa stage, after 

attaining knowledge, they might have done so, in order to 
obtain some more specific knowledge. 

(What is the difference between the Lord and the Muktas 

which is taught in the sentence, “ bhiks&charyara charanti”? To this, 
the author answers :—) 

The Lord whom the Muktas even beg for bliss, must be possessed, 
therefore, of iufinite, inexhaustible bliss. This constitutes another 
difference between the Lord and the Muktas :—the bliss of the 

Muktas is limited, that of the Lord is infinite. And further, the 

Muktas like Brahm& and the rest, have to ask, like beggars, the 
quantity of bliss they are entitled to, from the Supreme Lord. 
(Though the Muktas even are beggars of the Lord, yet they have 
no sorrows like ordinary beggars, for) none of them has got any 
sorrow or pain, for all of them have transcended the three egan&s 
or desires. These three desires are (1) for sons, (2) for the sake of 
wealth and (3) for the Bake of heaven-worlds. The two. desires, namely, 
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for sons and for wealth, are for the sake of heaven-world; there¬ 
fore, the desire for the heaven world includes the other two desires. 

(Thus either the desires are three-fold, taken separately, or all 
are iucluded in one desire. Why does the £ruti say that the 
desires are thus two-fold ? The Commentator answers :—) 

The sons and wealth are desired for the sake of gaining heavenly 
worlds, so the son-and-wealth-desires may be said to be included in the 
desire for worlds. The wealth is also desired generally for the sake of 
the son, so wealth-desire may be considered as included in son-desire. 
The desire for heaven-worlds is also a form of pain, really, and so the 
Muktas have not even that desire also. Therefore, the Srnti says both 
these are desires even. The word "ubhe” (both) refers to the desires 
for visible objects, like sons and wealth ; and invisible objects, like 
the worlds of heaven. Both these sorts of desires are forms of pain. 
The desire for son and the desire for wealth, being desires for visible 
objects, may be considered as within the first category of desire, 
while the desire for the Heaven-worlds forms the second category. 
Hence, the sruti says “ both desires,” and uses the word “ ubhe.” 

The mantra uses the word Br&hmana four times. The first 
word “ Brahmana ” (tam atm&nam viditvk Br&hman&h, &c.) means 
Muktas, or those who have already reached Br&hman. The second 
‘‘Brfihmana (tasm&d Br&hmanah p&ndityam, &c.) means seeker of Br&hman, 
aspirants. It means brahma-anitum-yogya, who is fit to reach Br&hman, 
but who has not yet reached Him. 

The word ‘ p&ndityam ’ means the knowledge derived from the 
study of sacred scriptures, or sacred learning. 

The word ‘ b&lyam’ means the condition of strength (bala); namely, 
the learning accompanied by argument, authority enforced by reason. 
Strength, therefore, refers to the strength of argument. 

The word “maunam” means the condition of being a muni, or the 
knowledge obtained from prayers and worship. 

The word “amaunara” means the knowledge obtained by direct and 
intuitive perception of truth. 

The word “ nirvidya ” means fully obtained or acquired: for the 
root^/vid has the meaning of acquiring also. 

The word “ Brhhmana, ” used for the third time, occurs in “ amau- 
nam cha maunam cha nirvidya atha Br&hmana. ” Here the word, “ Br&h- 
mana, ” means mukta. The word ' bhavati ’ must be supplied here to 
complete the sentence. 
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The next sentence is “ sa Brahmanah kena syAt? Yena ay At ten a 
idfisa eva. ” Here, again, the word‘BrAbmana ’ means mukta. That Mukta 
living in whatever condition he may like, must remain as such, namely, 
as a bhiksu or mendicant, for the grace of the Lord. He can never be 
independent of the Lord. All others, BrahmA and the rest, get only 
a fragment of the bliss from the Lord: a drop (viplut) from that ocean. 

(Whence do yon get this idea that the Mnktas, like BrahmA and 
others, get their bliss from the Lord ? The Commentator answers this by 
quoting this very Upanisad). 

The druti itself will mention later on (IV. 3.32) “ etasyaiva anan- 
dasyaanyAni bhftt&ni mAtr&tn upajivanti. (“ All other beings subsist on a 
fragment of His bliss ”). 

(But how do you show that this refers to Muktas and not to bound 
souls ? To this, the author says :—) 

This passage refers to Muktas, for the context there is about Muktas, 
as the preceding and succeeding verses show it. The preceding verse (IV. 
3. 22 ) ‘ atra pitA apitA bhavati, &c., shows it- (There a father is not s 
father, a mother is not a mother, the worlds not worlds, the gods not 
gods, Ac.) It is in connection with this passage, describing the condition of 
susupti, and comparing it with mukti, that YAjnavalkya says : ‘‘etasyaiva 
Anandasya, &c.” Not only the preceding passage, but the succeeding 
passage also, shows that the context there is about muktas. For there 
the bliss enjoyed by the various grades of the mnktas is described, in the 
passage beginning with “sa yo tnanusyAnAm rAddbani,” Ac. IF. 3. 33. (“If 
a man is healthy, wealthy and lord of others, surrounded by all human 
enjoyments, that is the highest blessing of men. Now a hundred of these 
human blessings make one blessing of the Pitfis, &c. A hundred blessings 
of the devas, make one blessiug of PrajApati, and also of a Srotriya, who 
is avpijina and not overcome by desire). The phrase ‘Srotriya, avfijina* 
and ‘akAmahata' employs three attributes. These attributes are primarily 
attributes of muktas. 

(But may not the word srotriya be here used in the ordinary sense 
of a learned man only, and not a mukta? The Commentator meets this 
objection by saying :—) 

The repetition of the word srotriya used in IV. 3. 33 shows that the 
ordinary Srotriya is not meant. Moreover, the non-muktas are not 
avfijina and akAmahata. Moreover, Srotriya means one who has fully 
got the fruit of sruti. An ordinary learned man or srotriya is so called 
in a secondary sense only, for a true srotriya is one who has obtained the 
fruit of Sruti, namely, liberation. Thus, in the BhAgavata PurAya occurs 
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the retie :—‘‘serve vimohita dhiyas tava m&yaya ime brahmddayas 
tanubhrito bahir artha bhAv&t” :— “These all, Brahmfi and others, are 
endowed with body, through Thy will (m&y&) only; consequently, they are 
of deluded intelligence, because they are attracted to external objects '' 
(The bahir artha is that which is not helpful for inukti.) 

All beings connected with a body are subject to delusion, ignorance, 
&e. All who are subject to delusion, &<■., cannot have srotriya-hood or the 
non-sorrowfu'ness or absence of desires. 

The word vrijinam, as used in the sruti, means grief, sorrow, obs¬ 
truction, for such is its meaning, as given in the lexicons. 

(Says an objector, this 4rnti about the grades of Anandas, really 
means that he who is srotriya, and untouched by sorrow and not over¬ 
come by desire for the position of Indra-hood or Praj&pati-hood &c., 
enjoys, by the mere fact of such want of desire, the same degree of bliss 
as Indra, &o., have. The sruti does not refer to muktas at all. This 
objection is not valid. For, had the sruti meant this, then it would have 
said that a srotriya not desiring the succeeding position of Praj&pati- 
hood, say, would have hundred times the bliss of the firotriya who does 
not desire the preceding status of the djana-devas. But it does not do so. 
The sruti does not say that a srotriya has hundred times suoh bliss. 
Therefore, the Commentator says ;—) 

There is seen no difference in the status of those who do not desire 
the position of devas, &c., from the status of those who do not desire the 
position of Indra, &c. Therefore, the phrase ‘srotriya avrijina akitnahsta’ 
refers to Muktas, and not to mere firotriyas only having no desires. 

The following four quotations also establish the same position :_ 

(i ) 'tfwmta’srTtwrw * i 

( 2 ) snT s&fiRt i 

wwpwr*: tsretf i 

( 3) gsmt nm nfa: i 
( 4) freftg'dftffiit afo&if t1 

The first extract is, from Rig Veda. VII. 99. 1 ., and shows that the 
bliss of the Lord is super-excellent, unattainable by any. It means:— 
“ Men come not nigh Thy majesty who growest beyond all bound, and 
measnre with Thy body." 

“Both Thy two regions of the Barth, O Vifnn, we know s Thou, 6od, 
knowest the highest also." 

The second extract also shows the same fact, that the bliss of Hari 
transcend* the blisHs of all other devas, Ac, It says That which the 
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devas, like Brahmd or 16&na, &c., cannot attain, that is thine, O Hari, the 
natural condition of blissfulness. ” 

These two extracts thus show that the bliss of the Lord transcends 
all, and so Jivas are separate from the Lord, even in the state of mukti. 

The third and fourth extracts mean :—“The Muktas have highest 
state. ’’ And “ Krifna is adored by the muktas even, who have surpassed 
all delusion. ” They show that it is through the grace of the Lord that 
the Muktas get their bliss; but they can never reach to the extent of the 
bliss of the Lord. 

(Having explained this Kahola Br&hmanam in his own words, the 
Commentator now quotes the verses of Brahma Tarka, which also explain 
the same mantra metrically, as his authority for this explanation.) 

The words “ Te Atm4 ” have been repeated several times in the 
preceding Br&hmanam. This is done in order to show that there is 
difference between the Jiva and the Lord, even in the highest state of 
Mukti. (This sets aside the doctrine that in Paramftrtlia there is identity 
of Jiva and Isvara. A repetition is always done, in order to indicate 
what constitutes the main topic of discourse), for always the main topic 
of a subject is indicated by the fact of its repetition, with respect, in a 

A 

book. Therefore, it is to be understood that the repetition of “ te Atma” 
shows that there is distinction between the Lord and the Jiva, even in the 
highest state of Mukti of the Jiva. The difference is a real one, and 
not merely empirical. There are various anomalies apparently in the 
scriptures, but they disappear when the texts are read in the above 
light. All Srutis and smritis, apparently, look contradictory, but when 
they are taken as showing the difference between the Jiva and the 
Isvara, the contradiction disappears. This is why the words “Te Atnjjt" 
have been repeated so respectfully in the Mantras of the previous 
Br^limariam. 

Though there are to be found such expressions as tWT WTfHt Mama 
fittrail—(my Atman) coming out of the lips of the Lord Himself; yet in such 
cases one must not take that there is a difference between the Lord and 
the Atman. But they should be taken to mean the whole body of the 
Lord Neither a word, nor a syllable, nor the accent in the mantras of 
the Vedas is redundant: everything has its importance. So nn anwt 
(Mama Atm&) can have no other importance than to mean the whole body 
of the Lord, Since no other explanation of the words ^ VHvffT Te Atm& 
(Thy Atman) can satisfy the srutis, so we must conclude that ^ WlfKI 
Te Atm& (Thy Atman) have been used with ^ Te in the possessive case : 
with'this object in view that there is always a difference between the Jiva 
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(who is addressed by the word “Thou") and the Lord (the Atman), and 
that difference is eternal and exists even when the Jiva attains Mukti. 
Because the Jiva and the Atman are never one, it is, therefore, the Vedas 
say, that the Mukta Jivas eat of the ^tlms that they receive from the Lord 
Visnu, alms in the form of reflected bliss from the Lord. But such a 
reflected bliss of the Muktas is partial and is therefore inferior to the 
supreme bliss of the Lord Visnu Himself, 

The Vipluta Ananda ( ) spoken of in all the Vedas is 

nothing but the drop-like bliss from the Ocean of bliss, or reflected bliss ; 
that is, the bliss of the Lord which is reflected in the pure heart of the 
Mukta Jivas. But such a reflected bliss is sometimes called Pfirna Ananda 
or supreme bliss, (though it is inferior to the bliss of the Lord Himself) when 
it is compared with the bliss enjoyed by the worldly Jivas,—the Jivas that 
have not attained Mukti. No miseries ever give trouble to the Muktas, 
because they have no desire for anything, either earthly or heavenly. 
Now, it is generally found that the Mukta Jivas are spoken of as Para- 
brahman : the Jivas become Parabrahman when they attain Mukti. It is 
because the term Brahman is applied to all the Jivas (in the Vedas); and 
the adjective Para () is added before the word Brahman (meaning the 
Jivas) when they attain Mukti, since the word Para ( *1? ) means higher. 
So the word Parabrahman means higher Jivas, higher in comparison 
with the Jivas that have not attained Mukti. The knowledge that a 
Bnthmana ( i.e ., a Mukta Purusa) attains is higher than that of one that 
has not attained Mukti ; the reason is that the Brahmana (the Mukta) 
gets it from the Lord. As it has been said that the Br&htnana lives on 
the alms that he gets from begging of the Lord Visnu. P4nditya ( ) 

is the realization of the knowledge of the Vedas B&lya ( ) is to be 

strong with the help of reasoning or arguments. Mauna ( ) is to 

attain success in meditation, and Amauna ( suffo ) is to see the Lord 
directly, or face to face. 

Before one gets Mukti, one must be master of all these: P&ijditya, 
B&lya, Mauna and Amauna. When Mukti has already been acquired, one 
becomes a beggar,— a beggar of the reflected bliss of the Lord Visuu. 
Vi^nn does not give them what is generally asked or prayed for by those 
that have not attained Mukti. But the Lord gives them everything what 
the Muktas pray for, that is, He gives them Biplut Ananda ( RpgffWW*? ), 
the borrowed or reflected bliss. It does not become the Muktas to ask 
for anything, which is beneath their dignity. However high though the 
object of their begging may be, yet the Muktas are not above the level of 
the beggars ; they cannot avoid begging. The word Br&hmaom has been 
used several times in the Mantra. The first Br&hmana has been used in 
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the sense of one that has attained Mukti, the second Br&hmana has been 
used in the sense of one deserving Mukti, and the third in the sense of 
one who has Aparoksa or intuitive knowledge, as well as a Mukta Purusa. 
A JJva can never be Svatantra ( ) or independent, be he liberated or 

not. The only one who is Svatantra ( ) or independent is the Lord 

Purusottama. Thus in Brahma Tarka. So speaks the Git& also in the 
slokas beginning with 3*^ —Dv&virnau Purnsau loke, &o. (GfciA 

XV. 16—17). 


Here ends the Bhdsya on the Kahola Brdhmanam. 


Sixth (Gargi) Br\hmanam. 

MANTEA 111. 6- 1. 

3TO fq TTTjff ofT^Fcft qq’qz I qifrq^qfgr 

q xfafqsiTOFq *?FqTq 
\ qi*ft JTT»vfm I 35TWg ^ snq^Tq^ 
xfare%T% I Tnjff% I *?Fq- 

' S3 S3 

wrqig q*qre%ra i *Fqq%T%q JTniffq i 
STtrTT^ 3Tlq^%m I STTT^cq- 
JTljfffq I qST^PFq ^qT%^T5FT 3Ttqi^ ift- 
I TTuffiq I qjfwq q ? 3j[%T^T 

3ftqT*%T% I q^q%T%q JTTJfffq I 
q^rq%T^T i |q%i%q uuffra \ 

qsRusg ^ ^q%r^T i ^s^i£q 

qiqffq I qs%Fq STtaurq xftqi^RT I 

q^Tqfq%?% *n*ffra i q>req?q q5nqfq%reT 
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mrfi^Rr i i ^ 

sfcratfa i ^ Itsti^ htSt mra 

t ^qarrarci^fij 

mm i f TTnff oirerspsqq^q n^ii 

aTsrcj^ n % n 

«W Atha, then ; when Kahola had ceased. 5 Ha «pf Enam, him; to 
YajSavalkya. nnff G&rgi, born in the family of Garga. 9rWT«ft V&ehak- 
navi, the daughter of Vachaknu < 13*3 Paprachchha, asked. 
IJvacha, said, HTStsssfir Y&jfiavalkya, 0 Y&jfiavalkya. ? Ha. Iti, 
thus. UrT Yat, that. Idatn, this, $Nf Sarvam, all ; all the best of men 
that have attained Mukti. Apsu, in Cliakravartins, or the best of 

world rulers, who have attained Mukti. The Chakravartins are called 
Apas, for they have attained (Apnoti) mukti, StM Otam, resting; depend¬ 
ing, wovon as warp. ! 3 Cha. srlar’ Protam, tied; set; inlaid; woveh as 
woof. *31 Cha, and. gNu, a word used to introduce an interrogative 
sentence. Kasinin, on what, Khalu, indeed, atn; Apah, the 

World-Rulers who are muktas. sftfti: Ot&h» depending* sftat: Prot&h, set; 
inlaid, fT Cha, and. Iti. nifif GAigi, Oh, Gargi. V&yau, in the 

V&yu; here the word V&yu stands for Chakra, the son of the chief of the 
V&yu. Iti. Kasinin, on what, g Nu, an interrogative word. 

Khalu, indeed sttg: V&yuh, the V&yu; Chakra, the son of the chief 
V&yu. fila: Otah, depending ; woven as warp. ft Cha. sflsf: Prolah, set; 
inlaid as woof. 9 Cha, and. mfif Gargi, Oh, Gargi sfsrfitffStRW Antarik- 
saloke§u, on the world of Antariksa; in the bliss of Marut -a Mukta or 
liberated son of V&yu, technically called Antariksa. The word loka here 
means the bliss inherent in one’s svar&pa. The innate bliss. The sphere 
of expanded consciousness of bliss, which a Mukta possesses, 
Kasmin, on which, g Nu, an interrogative word. Khalu, indeed. 

Antarik$alok&h, the spheres of bliss-consciousness of An¬ 
tariksa. eftaT: Ot.'ih, woven; depending. Cha. ritai: Prot&h, set; 
inlaid. ^ Cha, and. Iti. mfif G&rgi, Oh, Gargi. G an dhar- 

valokesu, on the worlds of Gandharvas ; in the bliss' of the liberated son 
of V&yu, technically called Gandharva. He is also a Marut. Iti. 

Kasmin, dn which, g Nu, an interrogative word' Khalu, 

indeed. Gandharvalok&h, the world of Gandharvas. WtIT: Ot&h, 

woven ; depending. ff Cha, and, Prot&h, set; inlaid, ft Cha, and. 

tjfh Iti. nrfif G&rgi, Oh, Gargi. Adityalokefu, in the world# 
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of the Aditya; in the bliss of Mnkta or liberated suns, Iti. 
Kasrnin, on what, g Nu, an interrogative word, Khalu, indeed. 

qiRprofor: Adityalok&h, the worlds of the Aditya. wtat: Otuh, woven; 
depending. q Cha, and. Jltai: Protfth, set; inlaid. q Cha, and. Iti. 
iltfil G&rgi, Oh, Gargi. Ckandralokesu, in the spheres of bliss- 

consciousness of the moon ; in the bliss of the Mukta or liberated Aniru- 
dhas. Iti. Kasrnin, on what, a Nu, an interrogative word. 

^(§5 Khalu, indeed. sfgsftspT: Chaudralok&h, the worlds of the moon, 

Ot&li, woven ; depending. q Cha, and. ntaii Protah,set; inlaid, q Cha, 
and. ffa Iti. mfif Gargi, Oh, Gargi. Nak§atralokesu, on bliBS 

spheres of the Nakijatras; on the bliss of the Mukta Indras. (s»=not, tfra — 
protector, lndra has no one ebove him as his protector in the Tfiloki. 
Above Triloki, there are Beings higher than lndra). Kasrnin, on 

what. W Nu, an interrogative word, Khalu, indeed, 

NakjatralokSlj, the bliss spheres of the Naksatras, qfan: Ot&h, woven; 
depending, q Oha, and. sftfff: Protah, set; inlaid, q Cha, and. Iti. 
Hlfif Gargi, Oh, Gargi. Devalokesu, on the bliss spheres of the 

Devas; on the bliss of liberated Sesa or liudra. Iti, tpfqrg Kasrnin, 

on what. Nu, an interrogative word, tslig Khalu, indeed. 
Devalok&h, the bliss-spheres of the Devas. sifojt: Otah, woven ; depending, 
q Cha, and. Sftat: Prot&h, set; inlaid, q Cha, and. Iti. nrfrf G&rgi, 
Oh Gargi, Indralokesu, on the bliss-spheres of the goddess 

IndrA; on the bliss of the Mukta or liberated Sarasvati. Iti. qfrra; 
Kasrnin, on what. 3 Nu an interrogative word- Khalu, indeed. 

{* 2 [€ft<tTS indralok&h, the bliss-spheres of IndrA. aifar: OtA^., woven ; 
depending, q Cha, and. Jllai: Protah, set; inlaid, q Cha, and. 

Iti. Htf*T G&rgi, Oh, Gargi. Praj&patilokesu, on the bliss spheres 

of Praj&pati; on the bliss of the Mukta or liberated Brahin&s. Iti. qftgg 
Kasrnin,on what. 5 Nu,an interrogative word. Khalu, indeed.Stqrafastaf: 
Praj&patiloka!^, the bliss spheres of Prajapati. sfteit: OtAh, woven; depend¬ 
ing, q Cha, and. slat: Protali, set; inlaid, q Cha, and. 5 % Iti. qjfif Gargi, 
Oh, Gargi. Brahmalokejn, on the worlds of Brahman ; on the 

bliss of Para-Brahman. Iti. Kasinin, on what. 5 Nu, an 

interrogative word, flgj Khalu, indeed, qgrcttar: Brahinalokah, the bliss 
spheres of Brahman, wlai: Ota^, woven ; defending, q Cha, and. sfhjc 
Protufc, set; inlaid, q Cha, and. Iti. tfi Sail, he; Y&jnavalkya. aqrq 
Uvftoha, said. ( Ha. Gargi, Oh, Gargi. *f( Ma, do not. qfepmjfh 

Atiprakpih, ask an improper or absurd question. & Te, thy. J^qf MflrdhH, 
head, M&, may not. aftra Vyapaptat, drop down: be crushed in 
Hell by stones. qqftiJMPet AuatipraSny&m, beyond which no question 
should be asked. $ Vai, indeed; truly. $qat Devat&m, the deity. 
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Atipriohchhasi, askesl; beyond. w6f G&rgi, Oh, Gargi. *n 
Ma, do not. stRfffWfft: Atipr&k^lh, ask beyond the proper limit. lti. 
cRf: Tatah, then. <yr*ff G&rgi, born in the family of Garga. WlVRtft 
VAchaknavi, the daughter of Vaohaknu. 3WW Uparar&ma, stopped 
from putting questions. 

Wirfc.—Girgi. the questioner in this Brihmanam, is the wife of Yajnavalkya, In fact, she 
questions her own husband, and is silenced, not by reason, but by threat of hell-stones. She, 
however, reverts to her questionings in the Eighth Hrilimanam. 

i. Then Gargi, descendant of Vaohaknu, put this question 
to him. SJie said:—“O Vajhavalkya, as all this (humanity) 
is woven and interwoven in the Waters (of Royalty—the 
Mukta World-Rulers), in what then are the Waters (of World- 
sovrans) woven and interwoven?" 

“ The Mukta World Rulers (Waters) are supported by 
the Mukta deva, called Chakra, the son of Vayu. O Gargi." 

“ In what is (Chakra, the son of) Vayu woven and 
interwoven ?” 

“ In the spheres (of the bliss of self-realisation) of Antarikja 
(a name of Marut, one of the sons of Vayu), O Gargi.” 

“ In what are the spheres of bliss of Antariksa woven 
and interwoven ?” 

“ In the spheres of blissful self-realisation of Gandharvas 
(another Marut, son of Vayu), O Gargi.” 

“ In what are the spheres of bliss-consciousness of Gan¬ 
dharvas woven and interwoven ?” 

‘‘In the spheres of bliss-consciousness of the Solar deity, 
O Gargi.” 

“ In what are the spheres of bliss of the Solar deity woven 
and interwoven?” 

“ In the spheres of bliss-consciousness of the deity of Moon 
(called Aniruddha), O Gargi.” 

“ In what are the spheres of bliss-consciousness of Moon 
woven and interwoven ?” 

“ In the spheres of bliss-consciousness of Naksatras, 0 


Gargi.” 
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Nate. —(Na=not, k;atra=protector. It is a name of Indra, for he has no one in the 
triloki as his protector, he being the protector of all). 

“ In what are the spheres of self-consciousness of Nak- 
satras woven and interwoven?” 

“ In the spheres of self-consciousness of Devas (Rudras).” 

“ In what are the spheres of Devas woven and inter¬ 
woven?” 

“ In the spheres of bliss-consciousness of the Goddess 
Indra (Sarasvati), O Gargi.” 

“ In what are the spheres of bliss-consciousness of the 
Goddess Indra woven and interwoven ?” 

“ In the spheres of bliss-consciousness of Prajapati 
(the four-faced Brahma), O Gargi.” 

“ In what are the spheres of bliss-consciousness of Prajapati 
woven and interwoven?” 

“ In the sphere of bliss-consciousness of the Supreme 
Brahman, O Gargi.” 

“ In what is the sphere of bliss-consciousness of the 
Supreme Brahman woven and interwoven?” 

Yajnavalkya said :—“ O Gargi, do not ask too much, 
so that thy head may not be crushed, in nether world, by the 
rocks of Hell. Thou askest an improper question about that 
Deity (who has no one above Him) and about whom no further 
question should be asked (than what the Revelation teaches). 
Do not ask too much, O Gargi.” 

Then Gargi Vachaknavi ceased questioning.—181. 

MADHVA’S COMMENTARY. 

In the present BnUimaijam, called the G&rgl Br&hmanam, is 
shown the difference that exists even between the Muktas. (Not 
only are Muktas different from the Lord, but they are different 
among themselves also, for there are various grades of Muktas). 

The word ‘ Loka ’ occurs in the passages ," Antarikfa Lokesu etc.’' 
It does not mean" world” here, but it means the bliss enjoyed by 
the Muktas and which constitutes the very essence of Muktas. The 
word' Loka’ is to be so interpreted in this Br&hmatjatn by reasou of the 
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context. If we look to the opening passage and to the concluding 
passage of this BrfLhraanam, we shall find that they mention various 
Devas, and not various worlds or Lokas in the sense of sphere. Thus 
in the opening passage, we find “Apas,” and “ VAyu” mentioned 
without the adjunct Lokas with them. So there can be no doubt that 
when G&rgi says “ Sarvam Apsu Otam Cha Protam,” or when she 
says “ Kasmin nu Khalu Vayur Otah,” she does not use the word 
‘Loka’in connection with these words, Apas and V&yu. So there 
Apas and VUyu must mean the deities or Devas of water and V&yu. 
Similarly, in the concluding passage of this Br&htnanam we find 
Y&jfiavalkya telling G&rgi that Brahma Loka, used in the above 
passage, means really not the world of Brahman, but the very Self 
of Brahman. For, when G&rgi asked in what is Brahma Loka Ota 
and Prota, he rebukes her by saying, thou askest questions about 
the highest Devatft or God, for he says. “ Atiprasny&m vai Devatdm 
Ati prichclihasi.” This shows that the word “ Loka,” as used in the 
question about Brahma Loka, does not mean the world of Brahman, 
but the essence of Brahman. Therefore, whenever the word Loka 
occurs in this Br&hmanam, it must be taken to mean, not the world 
of that deity, but the very Svarfipa of that deity. 

(The question of G&rgt is not relating to worlds, she does not 
ask how the world of Antarik^a is interwoven in some higher 
world, but her question is, how the Deva of Antarikfa is supported 
by his higher deity). Moreover, we do not find that the higher 
worlds are supported by other worlds still more high, nor do we 
see that the lower worlds are supported by the higher worlds. Nor 
is it a fact that the world of V&yu is supported by the world of 
Gandharva, as taught in this Br&hmanam, (as it says that Gandharva 
Loka is the support of the V&yu Loka). For all the srutis declare 
that all worlds or Lokas are supported by the world of Vftyu, such as 
in the passage, “ V&yunft hi sarve lok&h neniyante,” etc., which mean 
that” all the worlds are supported by VAyu and move therein, and 
are moved by V&yu." So also in the Harivamsa we find, “all the 
seven worlds are supported by that mighty powerful V&yu.” Moreover, 
in the concluding passage Y&jfi avalkya says: “ 0 Gftrgi, do notask 
too much, lest thy head should fall off. Thou askest too much about 
a deity about whom we are not to ask too much.” Now, .had the 
question of G&rgi been about the world of Brahman, YAjfiavalkaya 
would not have said, “ Thou askest too mu :H.” For a question about 
“on what is Brahma Loka-supported” cannot be said to be a too milch 
asking. (As a matter of fact, some books teach that there are worlds 



304 


BRIBADARAN YAKA-UPANISAD. 


higher than that of Brahm&, inch as Vaikugtha and Goloka). Therefore, 
the word *Loka’ does not mean the well-known Loka or World here. 
Had it meant so, then the question about Brahma Loka could not be 
said to be an Atiprasna.) 

Not only are the lower worlds not supported by the higher worlds, 
but, on the contrary, we find the higher supported by the lower (as 
certainly the world of air is supported by earth). 

(In the Br&hmanara V&yu Loka is said to be supported by Gan- 
dharva Loka. An objector says that the word 1 V&yu' there does not 
mean the highest God V&yu, but one of the fortynine Marnts, who 
are also called V&yn, and so the teaching of this Upanisad is not 
in conflict with other scriptures. Similarly, an objector Isays, “ Nor 
the word 'Devat&’used by Yajfiavalkya in the last sentence mean 
“deity ” but “ Loka” or Worlds, for worlds also called Devat&s.” This 
objection is answered by the commentator by saying :—) 

There can be, moreover, no asking of too much questions regarding 
mere worlds (or Lokas, in the sense of worlds). Nor do we find that 
any one of the Marnts is supported by Gandharva Loka, for the 
position of no Marut is inferiorto that of Gandharva. 

(The word “ Loka,” as used in this Br&hmapa, does not mean 
world, but it means experiencing the bliss of one's Svarfipa Ananda, 
the bliss of self-realization. This explanation is supported by others 
also.) 

As it has been said in the Brahm&gda Pur&na. The word “ Apas,” 
as used in this Br&hmanam, means the world-rulers, or Chakravartins ; 
because they enjoy (&pivanti) all pleasures. The enjoyments or 
Bhogas it is that is meant by the word ‘Loka.’ These Chakravartins are 
Muktas or freed souls, and they are so called, because they rest (varta) 
on Chakra. These Mukta Chakravartins or freed world-emperors are called 
Apas in this Br&hmanam. They rest on Chakra, the son of V&yu, and so 
“Apas” is said to be supported by V&yu. The “V&yu” who supports“Apas” 
is not the supreme “ V&yu, ” but the son of 11 V&yu,” called Chakra. This 
Chakra is also a freed soul or Mukta. This Mnkta Chakra in his turn is 
supported by a Mukta Marut, called Gandharva. (Thus “Apas” means a 
Mukta Chakravarti, “V&yu” means Mukta Chakra, Gandharva means a 
Mukta Marut.) The blessings enjoyed by the various classes of Muktas, 
celled “Apas”, “V&yu”, “Gandharva," are included in or surpassed by the 
bliss enjoyed by the Mukta Jfva, called Antarikga. This Antariksa is also 
a son of “V&yu’’ and \one of the Marnts. Their bliss is surpassed 
by the bliss enjoyed by the Muktas, called Sflryas, The bliss enjoyed 



Ill ADHYAYA, VI BRAHMAN A, 1. 


S05 


by the Muktas, called Sftryas, is surpassed by the bliss enjoyed by the 
Muktas, called Chandra. Chandra is the name of Aniruddha, because hot 
gives joy (Chandra means joy). Aniruddha is called also Chandra; 
because he dwells in the moon-world. 

The Muktas, enjoying the blessings of Aniruddha, are 
surpassed by the blessing enjoyed by the Muktas, called Indra. The 
word Naksatra means Indra. He is called Naksatra, because he has not 
(no) Ksatra or protector above him. (In the three worlds, Indra is the 
highest deity, and has got no one above him to protect him, for he pro¬ 
tects all within the three worlds. Therefore, he is called na-kfatra, or 
no-protector). 

(But how do you say that there is no higher being than Indra? 
Are not BrahmA and others higher than Indra ? To this, the author 
replies :—) 

No protector of Indra exists in the three worlds; BrahmA and 
others are higher than Indra, but they are in worlds above the three 
worlds. 

The beatitude of the Mukta Indras depends upon the beatitude 
of Deva. (The bliss of Indras who have attained Mukti, is a drop or 
reflection from the bliss of the being, called Deva. Who is this Deva?) 

The “ Deva ” is a name given to the LingAtmA. Rudra is called 
LifigAtmA. Indras depend upon him. 

The bliss enjoyed by the Muktas who have gone to Siva, is also 
in its turn a drop of the bliss enjoyed by the Goddess, called IndrA The 
Siva bliss is a reflection of the bliss of this Goddess.. IndrA is the name 
of the Goddess Sarasvati. Siva is called tsvara, and Sarasvati is 
called Paramesvari or higher than tsvara, (for Siva), and so she is called 
IndrA. 

The Muktas that have reached the bliss of IndrA or Sarasvati are in 
their turn but enjoyers of the reflected bliss of BrahmA or the Fourfaced' 
One. 

The blessings enjoyed by the Muktas that have gone to BrahmA, 
the Fourfaced One, are a reflection or drop from the blessing or Amanda 
enjoyed by the Muktas, who have gone to the supreme Brahman. Brah¬ 
man is higher than all. 

Thus, in this universe, there is the above gradation of bliss, the 
bliss of one Mukta who is lower in order, is a reflection of the bliss of a 
Mukta higher in order. The Suprome Brahman is self-supported, and, 
therefore, Bis bliss is not the reflection of any ope higher than Him#-In 
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fact, all the beatitudes of the world, from the highest Praj&pati down 
to the Mukta human being, are but reflections, fainter and fainter, as 
they go down, of the bliss of the Supreme Lord. 

When G&rg! asked whether the bliss of the Supreme Brahman is 
a reflection of the bliss of some one higher, then Y&jfiavalkya says that 
the head of such a questioner is always crushed by the punitive Devas, 
when the questioner is thrown into the Hell, called Blinding Darkness. 
(It is sinful to ask questions about Supreme Brahman, for we can know 
nothing about him by reasoning, and must depend upon revelation only). 
Therefore, Brahman is the Supreme and Eternal, and must be known as 
existing without any one to support Him, for he is the Full. 

Thus it is related in the Brahmftnda Purina. 

In the Bh&rata also, we find the following :— 

“ All Devas are supported by Rudra, Rudra is refuged in the Four¬ 
faced Brahmft. The Fourfaced BrahmA is always supported by Me, but I 
am not supported by any one else.” 

This gradation of bliss is found in other Upanisads also ; such as 
in the Taittiriya Upanisad, in the passage beginning with ‘‘Atha Ata 
Auandasya MimAaisft Bhavati.” 

The word ‘ Loka' has been explained as the “ bliss-consciousness of 
the Muktas. ” It is derived from the two words “ Lu ” and “ Ka, ” namely, 
those who have become Lu or effaced from the transmigratory world, 
that is, who have become Mukta. Thus Lu means vanished or gone from 
this world. Ka means pleasure. The pleasure enjoyed by the Lu or the 
Mukta is called Loka. These Lokas, therefore, are pleasant places also, 
where the Muktas enjoy their bliss. The word 1 Loka’ may also be 
derived from Lu and Ka, meaning where the worldly pleasures have 
become vanished or Lu, and the latent bliss or Ka of the Self becomes 
manifest. Muktas are thus beings in whom worldly pleasures are 
destroyed, and in whom the higher spiritual pleasures become manifested. 

Here ends the Commentary on Gilrgl Br&hmanam. 

w n’crofft 

Seventh (Antaryami) Braiimanam. 

MANTRA III. 7. 1. 

trsrre 
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©v © 
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fif^CTTf ^I?rrqfROTRR ^ s^R^r^ERcq |qfirrR 
q^fqc* q^Rc* 3TTcqR<R W^^V^TSSR^r^f 
1 rff tot qifR^qq ^smRji&^cf ^t^^twht 
35 ! % i § 3 ; qi $rf 

fttcR cT qTSrRTR^RR I ^T qT %% ^T^qqTf‘- 

qm #c=q i=tot 3jVm n \ ii 

99 Atha, then. f Ha. t£f Enam, him; to Y4jfiavalkya. 333193s 
UddAlakah, UddAlaka by name. 9tlf9: Arunih, the son of Aruga. 
9ff*3 Paprachchha, asked. *fe lti, thus. 3919 UvAcha, said, f Ha. 
9(5(9339 Y&jfiavalkya, Oh, Yajfiavalkva. Madresu, in the country of 

Madras. 91*913 KApyasya, born in the family of Kapi. 33*9913 Patafi- 
chalasya, of Patanchala. >J$*[ Grhe?u, in the house. 9tf Yajfiam, the 
science of offering the Bacri&ees. 9*fl3(9(: Adhiy&nah, for the purpose of 
studying. MRHT AsAma, (we) resided. 939 Tasya, his; of Patafichala. 
919? Bh4ry4, wife. *f*(4*2fl3( GandharvagrihitA, possessed by a Gandharva. 
«n#3 Asit, was. ft Tam, him ; the Gandharva 97*919 ApfichchhAma, we 
asked ; we, the students, together with Patafichala, asked. 9 : Ka^t, who. 
wfil Asi, thou art. iti. 91 Sail, he ; the Gandharva. tnrsffcl A bray it, 
said 9^91 Kabandhah, Kabandha by name. 9(339: Atharvanafr, born 
in the family of Atharvan. 7% lti. 9: Sa£, he ; the Gandharva. 93^13 
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Abravit, said. Patafiehalam, to Patafichala. KApyam, born 

in the family of Kapi. *nf5y$Tg YAjfiikan, the students of the science of 
sacrifice. w Cha, and. Kapya, Oh, Kapya. Tvatn, thou, g Nu, 

an interrogative word. Vettha, knowest. gg Tat, that. gsi S&tratn, 
thread. Yen a, by which, wtAyairi, this. $rap: Lokah, world. * 

Cha, and. qf: Parahi, the other. Lokah, the world; such as the 

sky, etc. tr Cha, and. aqffhl SarvAni, all. gAtfa BhAt&ni, beings, w 
Cha, and. SandribdhAni, joined ; bound together. Bhavanti, 

are. lti. g: Sah, that. qtfwg: Patafichalah, Patanchala. $T«qt 

KApyah, born in the family of Kapi. wsrtlg Abravit, said. 
Bhagavan, Oh, venerable Sir. wgf Aham, I. ag Tat, that. W Na, not. 
Veda, know. lti. w Sah, he; the Gandharva. Patafiehalam. 

to Patafichala. KApyam, born in the family of Kapi. qifipprg 

YAjfiikAn, the students of the science of sacrifice. W Cha, and. irsrsftg 
Abravit, said. q»l«l Kapya, Oh, KApya. g Nu, an interrogative word, 
f# Tvam, thou. Vettha, knowest. ^ Tara, that. sfaqffW AntaryA- 
minam, the Inner ruler, g: Yah, who. imam, this. 5Ttq» Lokam, 
world such as g:, g*t:, etc. W Cha. q^ Param, the other. Lokam, 

the world, such as sky, etc. w Cha, and. gq?fij SaivAni, all. ggtfa 
BhdtAni, the beings. g Uha, and. U: Vah, who. sfa?: Antarah, within : 
independently. «Wjfg Yamayati, rules, lti. g: Sah, that. qg>gg: 

Patafichalah, Patafichala. KApyah, born in the family of Kapi. 

•npftg Abravit, said. ggqg Bhagavan, Oh, venerable Sir. Aham, I. 

Tam, him. W Na, not. Veda, know. *Fa lti. g: Sah, he; the 
Gandharva. qifilSf Patafiehalam, to Patafichala. set *4 KApyam, 
born in the family of Kapi. YAjfitkAn, the students of 

the science of sacrifice, ggelg Abravit, said. KApya, Oh, KApya. 

Ya^, whoever. ^ Vai, indeed. gg Tat, that, gsf Sfitram, the thread. 
I# Tam, that, ifagffinf AntaryAminam, the inner ruler. <9 Cha, and. 
firing VidyAt, knows. lti, g: Sail, he , the knower. srprfgg Brahmavit, 
the knower of Brahman, the full. g: Sah, he ■ the knower. itrgfgg Lokavit, 
the knower of the world ; because he knows Him, who made the world. g: 
Sah, he, Devavit, the knower of the gods, because he knows the 

God of the gods, gj Sah, he. ^gfig Vedavit, the knower of the Vedas, 
because he realises the teachings of the Vedas, a: Bah, he. gafini 
Bhfitavit, the knower of the elements or beings, because he knows Him 
who governs them. g: Sah, he. WMF99 Atmavit, the knower of Atman 
or Aptas or saved souls or souls that have reached the Lord, g; Sah, he. 
gtffiig Sarvavit, the knower of all, because he knows the Lord who is the 
dsshnee of all. lti. (frgi Tebhyah,to them; to Patafichala, and others. 

Abravit, said, gg Tat, that; the teaching of the Gandharva, 
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regarding the thread and regarding the Inner Ruler, Ahatn, I. 
Yeda, know. qrspre*? Yajfiavalkya, Oh, Y&jfiavalkya. Chet, if. enj 

Tat, that, gsf SiLtram, the thread, a Tam, that, sferaffh? Antaryiiminam, 
the Ruler of the inner-world. ^ Cha, and. Avidvan, not knowing; 

ignorant of. Tvam, thou, snpnal: Brahmagavih, Brahma-cows ; the 
cows that are to be the property of one who knows the Brahman, afar& 
Udajase, takest away. ^ Te, thy. jpg? Mfirdh&, head. RiqFawifg Vipa- 
tisyati, shall drop down. Iti. nfnu Gautama, Oh, Gautama. Tat, 
that. gsf Sfltram, the thread. tf Tam, that, Antaryaminam, 

the Ruler of the Inner world. ^ Cha, and. Aham, I. Veda, know. 
^ Vai, certainly, Iti. Yah, whoever. Kaschit, any person, 

jpf Idem, this. swr;; Brfiy&t, may say. Veda, I know. Veda. I 
know. ^ Vai, indeed, Iti. tf«ir YathA, in which way. Vettha, 

thou knowest. <pn Tatha, in that way. if* Brflhi, tell. $fer Iti. 

i. Then asked him Uddalaka, the son of Aruna. He 
said—Yajnavalkya, in the country of the Madras, we resided 
in the house of Pataiichala, of the family of Kapi, for studying 
the science of offering sacrifices. His wife was possessed by 
a Gandharva. We asked him (the Gandharva)—“ Who art 
thou ?” “ I am Kabandha ” said he, ‘‘ the son of Atharvan.” He 
said to Pataiichala, of the family of Kapi, and to us who were the 
students of the science, of sacrifice—“ O Kapya, knowest thou that 
Thread by which this world, and the other world and all beings are 
joined together? ” Pataiichala, of the family of Kapi, said, “ I do 
not know it, Oh, venerable Sir/’ He said to Pataiichala, of the 
family of Kapi, and to us who were the students of the science 
of sacrifice—“ Dost thou know, Oh, Kipya, that Inner Ruler 
who within rules this world and the other world and all 
beings?” Pataiichala, of the family of Kapi, said—” I do not 
know this, Oh, venerable Sir.” He said to Pataiichala, of the 
family of Kapi, and to us who were the students of the science of 
sacrifice—” Oh, KUpya, whoever knows the Thread and the Inner 
Ruler knows Brahman, knows the worlds, knows the gods, 
knows the Vedas, knows the elements, knows the freed souls, 
and knows all.” (Then the Gandharva) said (all about the 
Thread and the Inner Ruler) to them. Therefore, do I know 
this. If thou, Oh, YSjiiavalkya, ignorant of the Thread and 
the Ruler of the inner world, takest away the cows (hat are 
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to be the property of one who knows the Brahman, thy head 
shall certainly drop down.” “ I know, rest assured, Oh, 
Gautama, the Thread and the Inner Ruler.” “ Any one may 
say this, ‘ I know,’ 1 I know’ ; but tell the manner in which thou 
knowest.”—175. 

MANTRA III. 7. 2. 

* fterre arms? i t ifta* 

WFcT I *ftrWq^q »rWT|5q^ftqrTT^qT^T- 

I Tf I 

^5r^rT^I^5T^qT?rTqTftnf jgytra U ^ II 

Sah, he, Y&jnavalkya. Uv&eha, replied, f Ha. itfcuff Gau¬ 
tama, Oh, Gautama. 9 fg: V&yuh, the V&yu. f Vai, indeed. ef?i Tat, that. 

Sdtram, the thread. ifalT Gautama, Oh, Gautama. gi^JTT V&yunA, in 
the form of V&yu ; which is Vayu. gSt’O Sdtrena, by the thread, # Vai, 
indeed; to be sure. twf A yam, this. Lokaly, the world. Cha, and. 

Parah, the other. Lokah, the world. 'g Cha, and. 8 ?ff<g Sarvani, 

all. Bhutftni, elements; beings. ^ Cha, and. Sandrib- 

dh&ni, joined ; bound together. Bhavanti, are. 33713 Tasm&t, 

therefore, ntew Gautama, Oh, Gautama. 3 Purusam, a man. 
Pretam, dead ; when he is given up by the Vayu. «!§•; Ahuh, they say. 
t Vai, indeed. Asya, of the dead man. sfwfe Ang&ni, the limbs ; 

the members of the body Wig fflUtT Vyasramsisata, are relaxed ; become 
putri d. Iti. ff Hi, it is therefore. Gautama, Oh, Gautama. 

1134 ? V&yunA, in the form of V&yu; of V&yu. gtui Sdtrena, by the thread. 
3 j[SiaTf<t Sandribdh&ni, joined. TOffft Bhavanti, (all) are. Iti. 333 

Etat, this. Evam. so. Eva, to be sure. Yftjnavalkya, Oh, 

Y&jfiavalkya. stauffsiof Antary&minaui, of the Governor of the inner 
world. if* Brfihi, speak. sjfs Iti. 

2. He (Yajnavalkya) replied—“ The Vayu, Oh, Gau* 
tama, is the thread. It is, indeed, by the thread of Vayu, 
Oh, Gautama, this world and the other world and all the 
beings, are joined together. Therefore, it is, Oh, Gautama, 
said of a man when dead (and given up by the Vayu) that 
the members of his body become putrid. Therefore, by the 
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thread of Vayu, Oh, Gautama, are (all things) joined.” “ It 
is so, to be sure, Oh, Yajnavalkya. (Now) speak of the 
Governor of the inner world.”—176. 

MANTRA III. 7. 3. 

n: if ^ 

sr** r rf snc*n- 

n 3 n 

*Ts Yah, who. ^Risut Prithivy&m, in Garuda, as well as in his wife. 
[S$ Pr'tlin, the Lord N&rftyana, and, a? V&, to go. RTIWof Wn*T«T gift 
ffk He who goes, carrying the Lord N&rdyana.j Tifthan, 

dwelling,being present. Prithivyfth, from the Garuda. Of the Garuda, 

as others explain it. afa?: Antarah, separate ; very dear, according to 
the second interpretation *{ Yam, whom. $Rnft Prithivi, the Garuda. si 
Na, not. Veda, knows. Yasya, whose. Prithivi, Garuda. 

wOY Sariram. body, like the external body, being under H's control, u: 
Yah, who. Sftfti Antarah, one who delights within, without any connection 
with anything external. One who is very dear, Prithiviin, Garuda. 

iWufei Yamayati, governs. Esah, this one. ^ Te, thy. Atm&, 

governor; master; lord, afaqfjft Antary&mi, independent governor; 
(s#3? Antar, independent, and Y&min, one who governs). S(lg3: 

Arnritah, eternal; deathless. 

3. He who, though dwelling in Prithivi (Garuda), is 
yet distinct from Prithivi, whom Prithivi does not know, 
whose body is Prithivi, He is that Visnu, the well of inner 
joy to Prithivi, who controls this Prithivi, He is thy Ruler 
also, the Absolute, Inner Governor, the Immortal.—177. 

MANTRA III. 7. 4. 

«Ii Yah, who. Apsu, in Varuna. Tisthan, dwelling; 

being present <R$yir: Adbhyah, from Varuna;of Varuna,as others explain 
it- Antarah, separate; very dear, according to the second 

interpretation, Yarn, whom. *TR: 4pah, Varuna. itfhf Sariram, like 
the external body, «Ti Yah, who, upa?; Antarah. one who delights 
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within, without any connection with anything external. One who is very 
dear, snq; A pah, Varuna. qqqfa Yaraayati, governs. t$q; Esah, this one. 
^ Te, thy. WOTf Atmfi, governor,;, master ; Lord. «l?eiq??ft Antary&mi, 
independent governor. ST^ei: Amritah, eternal; deathless. 

4. He who, though dwelling in Apas (Varuna), is yet 
distinct from Varuna, whom Varuna does not know, whose 
body is Varuna, He is that Vispu, the well of inner joy to 
Varuna, who controls this Varuna, He is thy Ruler also, the 
Absolute, Inner Governor, the Immortal.—178. 

MANTRA III. 7. 5. 

srsrfipT 

cT II H II 

q: Yah, who. Mjfl Agnau, in Agni, the fire-god. fqssq; Tiftlian, 
dwelling ; being present. sr»%: Agneh, from Agni, the fiie-god. Of Agni, 
as others explain it. stsat: Antarah, separate ; very dear, according to 
the second interpretation, q* Yam, whom wfq: Agnih, Agni, the fire-god. 
q Na, not. Veda, knows, qqt Yasya, whose, stfi?: Agnih, Agni, the 
fire-god. fWiram, like the external body, qs Yah, who. 

Antarah, one who delights within, without any connection with anything 
external. One who is very dear. The inner fount of joy. qjfir’ Agnim, 
Agni, the fire-god. qqqfq Yamay ati, governs, trq: Esafo, this one. ^ Te, 
thy. MIWI Attm\, governor ; master ; Lord, wqiqTfft AntaryAmi, indepen¬ 
dent Governor. Amritah, eternal _ deathless. 

5. He who, though dwelling in Agni (Fire-God), is 
distinct from Agni, whom Agni does not know, whose body 
is Agni, He is that Visnu, the well of inner joy to Agni, who 
controls this Agni, He is thy Ruler also, the Absolute, 'Inner 
Governor, the Immortal.—179. 

MANTRA III. 7. 6. 

^TS?3R% STPRcTRS'T * 

rf STTcRT- 

U \ II 

q: Yah, who. swrfttf Antarik§e, in Hara. Antar, what is 

within one's ownself ; ^ I, wilfully, and 9 K$a, Jo giye qp. The fqll 
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meaning is : One who wilfully gives up what is within one's mind), 
Tisthan, dwelling ; being present. Antariks&t, from Hara; of 

Hara, as others explain it. MPa?: Antarah, separate ; very dear, aooording 
to the second interpretation. tfYam, whom, waftsf Antarikgam, Hara. 
W Na, not. Veda, knows. Yasya, whose. Antarikgam, 

Hara. Sariram, like the external body. Yalj, who. Antarah, 

one who delights within, without any connection with anything external. 
One who is very dear, Antariksam, Hara. Yamayati, 

governs. ah, this one. & Te, thy. W?J?T Atmft, governor ; master; 

lord. Antary&mi, independent governor. Amritah, eternal ; 

deathless. 

6 . He who, though dwelling in Antariksa (Hara), is 
yet distinct from Hara, whom Hara, does not know, whose 
body is Hara, He is that Visnu, the well of inner joy to 
Hara, who controls this Hara, He is thy Ruler also, the 
Absolute, Inner Governor, the Immortal.—180. 

mantra III. 7. 7. 

raSWltwrct if STTSR 5TC IT^T 3TTO: 

N3 ' S3 

SjfK *Tt ^ STIrm^rflTT^^: 11*11 

m Yah, who. wlf V&yau, in the chief of the V&yus. Tigthan, 

dwelling; being present. *fT%T: V&yoh, from the chief of the VAyus. 
Of the V&yu, as others explain it. Antarah, separate; very 

dear, according to the second interpretation. *f Yam, whom, 
V&yuh, the chief of the V&yus. w Na, not. Veda, knows. q*r 
Yasya, whose. Wig: V&yuh, the chief of the V&yus. Sariram, like 

the external body, *t: Yah, who. Antarah, one who delights 

within, without any connection with anything external; one who is 
very dear, sign VAyum, the chief of the VAyns. mruft Yamayati, 
governs, <5*: Bsah, this one. ^ Te, thy. «n?m Atmft, governor; 
roaster ; lord, spamfift Antaryftml, independent governor. Amritah, 
eternal; deathless. 

7. He who, though dwelling, in VSyu, is yet distinct 
from Vayu, whom Vayu does not know, whose body is Viyu. 
He is that Visnu, the well of inner joy to Vayu, who 
controls this V 4 yu, He is thy Ruler also, the Absolute, Inner 
Governor, the Immortal.—181. 

4 Q 
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MANTRA III. 7. 8. 

T^PR^T cT STTcWcIRTSmj rT 11*11 

m Yah, who. fiffq Divi, in Sarasvatt who like lightning flashes, in 
order to remove the darkness (of ignorance). This word also means Uma or 
Dnrgft. Tisthan, dwelling ; being present, fijq: Divah, from 

Sarasvatt ; of Sarasvatt, as others explain it.'. MS5R: Antarah, separate ; 
very dear, according to the second interpretation. *f Yam, whom, sf): 
Dyauh, Sarasvatt. q Na, not. ^ Veda, knows, qtq Yasya, whose, vfl: 
Dyanh, Sarasvatt. qrrhf £ariram, like the external body, q: Yah, who. 

Antarah, one who delights within, without any connection with 
anything external. One who is very dear, vft: Dyanh, Sarasvatt. qqqfq 
Yamayati, governs, qq: Esah, this one. ft Te, thy. WWT Atm&, governor; 
master, lord, spqqfcft Antary&mi, independent governor. wjq; Ampitah, 
eternal; deathless. 

8 . He who, though dwelling in Dyu (Sarasvatt), is 
yet distinct from Sarasvatt, whom Sarasvatt does not know, 
whose body is Sarasvatt, He is that Visnu, the well of 
inner joy to Sarasvatt, who controls this Sarasvatt, He is 
thy Ruler also, the Absolute, Inner Governor, the Immortal.— 
182. 

MANTRA 111. 7. 9. 

R 3TTT^ R q^T- 

%R: ^ cT STTcRT^RT- 

WpfJrT: H S II 

q: Yah, who. Aditye, in the sun. This word, though also 

meanB qqtfttq Sad&Siva, yet it means the sun here, for has been 

used for !§iva. Tisthan, dwolling ; being present Wtfqfqtq Adity&t, 

from the sun ; of the snn, as others explain it. spqr: Antarah, separate ; 
very dear, according to the second interpretation. Yam, whom. 

Adityah, the sun. q Na, not. tq Veda, knows, qw Yasya, whose. 
«n(^qi Adityah, the sun. Sariram, like the external body, q: Yah, 

who. qqjt: Antarah, one who delights within, without any connection 
with anything external. One who is very dear. Adityam, the 

sun. qqqfq Yamayati, governs. t$q: Esah, this one. § Te, thy. tmqrT 
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Atm&, governor; master ; lord. wsgqfqt Antarylml, independent 
governor. WJa: Amyitah, eternal; deathless. 

9. He who, though dwelling in the Sun, is yet distinct 
from the Sun, whom the Sun does not know, whose body is the 
Sun. He is that Visnu, the well of inner joy to the Sun, 
who controls this Sun, He is thy Ruler also, the Absolute, Inner 
Governor, the Immortal.—183. 

MANTRA III. 7. 10. 

**t sf H T5T§4**T %T: 

T rT ^rrJ*TfrT**T*:S^: H^ll 

q: Yah, who. f^§|:Diksuh, in the deities of all the directions. 
Ti?than, dwelling ; being present. fapf*q: Digbhyah, from the 
deities of all the directions. Of the deities of all the directions, as others 
explain it. Antarah, separate ; very dear, according to the second 

interpretation. Yam, whom, filpff: Disah, the deities of all the directions. 

Na, not. fqj|: Viduh, know. qqi Yasya, whose, fipr: Difiah, the deities 
of all the directions. Sariram, like the external body, q: Yah, who. 

Antarah, one who delights within, without any connection with 
anything external. One who is very dear, Disah, the deities of all 

the directions. qqqfe Yamayati, governs, i$q: Esah, this one. ^ Te, thy. 
aurrrr Atm4, governor; master, lord. arerqfcft Antary&mi, independent 
governor. st$q: Amritah, eternal; deathless. 

10. He who, though dwelling in Dik (Quarters), is yet 
distinct from Dik, whom Dik does not know, whose body is Dik, He 
is that Visiju, the well of inner joy to Dik, who controls this 
Dik, He is thy Ruler also, the Absolute, Inner Governor, the 
Immortal.—184. 

MANTRA III. 7. I 1. 

5* ***** scrfK ^^T*^!***^ 

**H**c*ta cT 3*Tr?TFrl**T*:**JJrT: II \\ II 

q: Yah, who- Chandrat&rake, in Kftma as well as in Indra. 

The word Chandra is used for K&ma, and the word T&rakA is used for 
Indra. Tifthan, dwelling ; being present. Chandrat&rak4t, 
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from K&ma as well as from Indra. Of K4ma as well as of Indra, as others 
explain it. Antarah, separate ; very dear, according to the second 

interpretation. Yam, whom. Chandrat&rakam, K&ma as well 

as Indra. q Na, not. Yeda, know. q?q Yasya, whose. 
Chandrat&rakam, Kama as well as Indra. Sariram, like the external 
body, q: Yah, who. Antarah, one who delights within, without any 

connection with anything external. One who is very dear. 
Chandrat&rakam, K&ma as well as Indra. qqqflr Yamayati, governs, i^r: 
Bsa^, this one. % Te, thy. qrtrW Atm&, governor ; master, lord. si?qqfeft 
Antary&mi, independent governor, Amritah, eternal; deathless. 

n. He who, though dwelling in Kama and Indra, is yet 
distinct from Kama and Indra, whom Kama and Indra do not 
know, whose body is Kama and Indra, He is that Vi$nu, the 
well of inner joy to Kama and Indra, who controls the Kama 
and Indra, He is thy Ruler also, the Absolute, Inner 
Governor, the Immortal.—185. 

mantra III. 7 . 12. 

U ^ U 

q: Yah, who. qiqntl Ak&se, in Vighnesa (fqt^q). Tisthan, 

dwelling ; being present. Ak&s&t, from Vighne&a; of ViglineSa, 

as others explain it, sfa?: Antarah, separate ; very dear, according to 
the second interpretation. 4 Yam, whom. qu^TOt Ak&sah, Vighnesa. q 
Na, not. Veda, knows, q^q Yasya, whose. qn*TO: Ak&sah, Vighnesa. 

Sarirain, like the external body q: Yah, who. «fcR: Antarah, one 
who delights within, without any connection with anything external, 
one who is very dear. Ak&sam, Vighnesa. qqqfq Yamayati, 

governs. <pq: Esahu this one. ^ Te, thy. siTWF Atm&, governor; master, 
lord, q^qfq't Antary&mi, independent governor. Ampitah, eternal; 

deathless. 

12. He who, though dwelling in Ether (Vighnesa), is yet 
distinct from Vighnesa, whom Vighnesa does not know, whose 
body is Vighnesa, He is that Visnu, the well of inner joy to 
Vighnesa, who controls this Vighnesa, He is thy Ruler also, 
the Absolute, Inner Governor, the Immortal.—186. 



Ill AD HYAlt A, VII BrAhMAN A, 14. 


317 


MANTHA III. 7. 13. 

sf rT^T rW: 

tTCcftfS^T TOfkrf STTr^T-rT^k^rT: ll^ll 

q: Yah, who. SOTftf Tatnasi, in Dui-gA (sHOTlfer iWT*lfsf $f?T SOT:— She 
who makes foul or darkness). Tisthan, dwelling ; being present. 

SW5f: Tamasah, from Durgft, ; of Durga, as others explain it. Antarah, 

separate ; very dear, according to the other interpretation. if Yam, 
whom. a*r: Tamah, DurgA ST Na, not. ^ Veda, knows. iffU Yasya, 
whose. 3?f‘. Tamah, DurgA qftt Sariram, like the external body. «T: 
Yah, who. msaf: Antarah, one who delights within, without any connec¬ 
tion with anything external. One who is very dear. OTTi Tamah, Durga. 
OTwfa Yamayati, governs, E§ah, this one. ^ Te, thy. siTOTT Atmft, 
governor ; master ; lord, «|*sOT?fft Antary&mi, independent governor. 
Amritah, eternal ; deathless. 

13. He who, though dwelling in Darkness (Durga), is yet 
distinct from Darkness, whom Darkness does not know, 
whose body is Darkness, lie is that Visnu, the well of inner 
joy to Durga, who controls this Durga, He is thy Ruler also, 
the Absolute, Inner Governor, the Immortal.—187. 

MANTRA III. 7. 14. 

ajfk qqqr^r cT STTrflFrmfj^njrT: I 

i u \9 n 

q: Yah, who. Staffs? Tejasi, in Light, in Sri. Tisthan, dwelling; 

being present. ^5OT: Tejasal), from Sri ; of Sri. as others explain it. RPSR: 
Antara^, separate ; very dear, according to the second interpretation, if 
Yam, whom. ^3f: Tejah, Sri. if Na, not. Veda, knows. HOT Yasya, 
whose. $tq: Tejah, Sri. fffhf Sariram, like the external body, if: Yah, 
who. «l«Sff: Antarah, one who delights within, without any connection 
with anything external. One who is very dear. ^3f: Tejah, Sri. qirilftr 
Yamayati, governs. «5"f: Eja^i, this one. ^ Te, thy. «ffg!?T Atmn, governor, 
master ; lord. Antary&mi, independent governor, sffgn: Amritah, 

eternal ; deathless. ^ftf Iti. ’wfvfq^m Adhidaivatam, thus are explained 
the worlds and their governing deities. Rftf Atha, now. Adhi- 

bhfitain, an explanation about the jivas (living beings) and their inner 
ruler. 
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14. He who, though dwelling in Light (Sri), is yet distinct 
from Sri, whom Sri does not know, whose body is Sri, He is 
that Visnu, the well of inner joy to Sri, who controls this 
Sri, He is thy Ruler also, the Absolute, Inner Governor, the 
Immortal. So far has been explained with respect to the Devas 
or cosmic agents. Now with respect to the Beings or the 
Jivas.—188. 

MANTRA III. 7. 15. 

cT fcttRHTrTH I 

« Vi « 

q: Yah, who. «ifg Sarvesu, all. »|^q Bhfitesu, in tho living beings or 
Jivas such as men &c. Tisthan, dwelling ; being present, 

sifcq: Sarvebhyah, all. *jq*q: Bhutebhyah, from the living beings or 
Jivas. Antarah, separate ; very dear, according to the second 

interpretation. Yam, whom. Sjqlfisj Sarvani, all. 3j3tfq Bhfitani, the 
living beings or Jivas. q Na, not, V idnh, know. q?q Yasya, whose, 

aqffal Sarv&ni, all. ^|ctifq BhfitAni, the living beings or Jivas. qrfl-TH 
iSariram, like the external body, q: Yah, who, Antarah, one who 

delights within, without any connection with anything external. One 
who is very dear, (qqfffll l^arvitni, all. tjatfq Bhut&ni, the living beings or 
Jiv as. qqqfa Yamayati, governs, ijq: Esjah, this one. ^ Te, thy. s?T?qt 
Atmd, governor j master, lord. sr»qq?qt Antary&mi, independent gover¬ 
nor. Amritah, eternal ; deathless. %fk lti. Adhibhutam, 

thus are explained all the Jivas (living beings) and their inner ruler, qq 
Atha, now. 3tsqt?*f Adhy&tinam, are being explained the Indriyas that 
reside in the bodies of the living beings and the inner ruler of those 
Indriyas. 

15. He who, though dwelling in All the Jivas, is yet 
distinct from all the Jivas, whom all the Jivas do not know, 
whose body is all the Jivas, He is that Vijnu, the well of 
inner joy to the Jivas, who controls all the Jivas, He is thy 
Ruler also, the Absolute, Inner Governor, the Immortal. 
Thus are explained all the Jivas (living beings) and their 
Inner Ruler. Now are being explained the devas of Indriyas 
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that reside in the bodies of the living beings, and the Inner 
Ruler of those devas of Indriyas.—189. 

mantra III. 7. 16. 

m ui%t * 

scr^T m w\\w 

ij: Yah, who. STTof PrAne, in PrAna who is the presiding deity of the 
organ of smell, fa«55f Titian, dwelling ; being present. BHara PrAnAt, 
from Prftna ; of Prana, as others explain it. Antarah, separate ; 

very dear, according’to the second interpretation. *f Yam, whom, gun: 
PrAnah, PrAna ; the presiding deity of the organ of smell, s* Na, not. 

Veda, knows. Yasya, whose. srr<n: I’rAnah, Pr&na, the presiding 
deity of the organ of smell, Sarirain, liko the external body, *j; 

Yah, who. Antarah, one who delights within; without any connec. 

tion with anything external. One who is very dear. srr*3*^ PrAnam, PrAija. 
nrrqftr Yamayati, governs. Esah, this one. ^ Te, thy. StlOT AtinA, 
governor ; master; lord. St»rf*>?*Tl AntaryAmt, independent governor, 
spgS: Amritah, eternal; deathless. 

x6. He who, though dwelling in Prana (Smell-deva), is 
yet distinct from Smell-god, whom Smell-god does not know, 
whose body is Smell-god, He is that Visnu, the well of inner 
joy to Smell-god, who controls this Smell-god, He is thy Ruler 
also, the Absolute, Inner Governor, the Immortal.—190. 

MANTRA III. 7. 17. 

snfa f^5TT%TS^T q Sfl^T 

*|; Yah, who. VAchi, in the organ of speech. Tisthan, 

dwelling; being present. WW Vachah, from the organ of speech ; of the 
organ of speech, as others explain it. sfafi Antarah, separate; very 
dear, according to the second interpretation. *f Yam, whom, qra V&k, 
the organ of speech. Na, not 4^. Veda, knows. *>57 Yasya, whose. 
STI^V&k, the organ of speech, srfhf &ariram, like the external body. 
*>: Yah, who. Antarah, one who delights within, without any connec¬ 

tion with anything external. One who is very dear. Vftk, the organ 
of speech. *OT>f?t Yamayati, governs. «J«T: Esah, this one. ft Te, thy. 
WOT Atmft, governor; master; lord. «fa*lffft Antary&ini, independent 
governor. Amfitali, eternal; deathless. 
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17. He who, though dwelling in the deva of speech, 
is yet distinct from Speech-god, whom Speech-god does not 
know, whose body is Speech-god, He is that Visnu, the well 
of inner joy to Speech-god, who controls this Speech-god, 
He is thy Ruler also, the Absolute, Inner Governor, the 
Immortal.—191. 

MANTRA III. 7. 18. 

it: Yah, who. «§|fa Chak§uei, in the organ of sight, Tijthan, 

dwelling ; being present, Chak§usah, from the organ of sight ; of 

the organ of sight, as others explain it. afaft: Antarah, separate ; very 
dear, according to the second interpretation. t{ Yam, whom. 
Chaksuh, the organ of sight. ST Na, not. Veda, knows. Yasya, 

whose. Chaksuh, the organ of sight. STtlf* i§ariram, like the external 
body. *t: Yah, who. afn?: Antarah, one who delights within ; without any 
connection with anything external. One who is very dear. Chaksuh, 
the organ of sight. Yamayati, governs. Esah, this one. ffr Te, 

thy. SffHTf AtrniSt, governor ; master ; lord- Antaryain!, independent 

governor. WJ5T. Amritah, eternal ; deathless. (He is) thy governor, and 
(He is) deathless. 

18. He who, though dwelling in the deva of the Eye, is yet 
distinct from the Eye-god, whom the Eye-god does not know, 
whose body is the Eye-god, He is that Visnu, the well of 
inner joy to the Eye-god, who controls this Eye-god, He is 
thy Ruler also, the Absolute, Inner Governor, the Immortal.—192 . 

MANTRA III. 7. 19. 

*r: Yah, who. Srotre, in the organ of hearing. Tisthan, 

dwelling ; being present, sftflgrf Srotr&t, from the organ of hearing ; of 
the organ of hearing, as others explain it. «WIT: Antarah, separate; 
very dear, according to the second interpretation. Yam, whom, sflsf 
elrotram, the organ of hearing. «| Na, not. Veda, knows. W Yasya, 
whose. $rotrara, the organ of hearing, Sarirara, like the external 
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body. q: Yah, who. Antarah, one who delights within ; without any 

connection with anything external. One who is very dear, sflsf Srotram, 
the or gan of hearing, qqqfq Yamayati, governs lSjah, this one. # 
Te, thy. WIWT £tm&, governor ; master; lord, wsaqfift Antary&ml, 
independent governor. anija: Amfitab, eternal; deathless. 

19. He who, though dwelling in the Ear-god, is yet 
distinct from Ear-god, whom Ear-god does not know, whose 
body is Ear-god, He is that Visnu, the well of inner joy to 
Ear-god, who controls this Ear-god, He is thy Ruler also, the 
Absolute, Inner Governor, the Immortal.—193. 

MANTRA III. 7. 20. 

^ sr :scrck* 

cl ^TcWcRIwJcT: II ll 

Yah, who. qqfa Manasi, in the mind. f3BW Tisthan, dwelling ; 
being present. ITTO: Manasah, from the mind ; of the mind, as others 
explain it. afar?: Antarah separate ; very dear, according to the second 
interpretation. *f Yarn, whom. *W: Manah, the mind. «T Na, not. 
Veda, knows. q?q Yasya, whose, *W Manah, the mind. {§arlrara, 

like the external body, q: Yah, who. #f?T?: Antarah, one who delights 
within ; without any connection with anything external. One who is 
very dear, qq; Manah, the mind. qqqfcr Yamayati, governs. Efah, 
this one. ft Te thy. stlfqr Atuifi, governor ; master ; lord. •fcrqfq'I 
Antary&mi, independent governor. Wljq: Amritah, eternal ; deathless. 

20. He who, though dwelling in the Mind-god, is yet 
distinct from the Mind-god, whom the Mind-god does not 
know, whose body is the Mind-god, He is that Visnu, the 
well of inner joy to the Mind-god, who controls this Mind-god, 
He is thy Ruler also, the Absolute, Inner Governor, the 
Immortal.-—i94. 

mantra III. 7. 21. 

n ii 


4L 
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m Yah, who. Rrfa Tvachi, in the skin. faQR Tisthan, dwelling ; 
being present. OT: Tvachah, from the skin ; of the skin, as others 
explain it. sfai: Antarah, separate ; very dear, according to the second 
interpretation. Jf Yam, whom. Tvak, the skin, w Na, not. ^ Veda, 
knows. Yasya, whose. Tvak, the skin. iSariraro, like the 

external body, a: Yah, who. ata?: Antarah, one who delights within ; 
without any connection with anything external. One who is very dear. 
ja^Tvak, the skin, aaafa Yamayati, governs. o;a: E§ah, this one. ^ Te, 
thy. V7RRT l tm&, governor ; master ; lord. AntaryAml, indepen¬ 
dent governor. Amritah,eternal ; deathless. 

21. He who, though dwelling in the Skin-god, is yet 
distinct from the Skin-god, whom the Skin-god does not know, 
whose body is the Skin-god, He is that Visnu, the well of 
inner joy to the Skin-god, who controls this Skin-god, He is 
thy Ruler also, the Absolute, Inner Governor, the Immortal.—195. 

mantba III. 7. 22. 

II ^ II 

a: Yah, who. faSfl# Vijfifme, in Chaturinukha, the presiding deity 
of all the beings. fijsCT Tisthan, dwelling ; being present. 

Vijfikn&t, from Chaturmukha ■ of Chaturmukha, as others explain it. 8RR: 
Antarah, separate ; very dear, according to the second interpretation. 
Yam, whom. fa3Tnf VigfiAnam, Chaturmukha, the presiding deity of all 
the beings, a Na, not. Veda, knows. a?a Yasya, whose. 
Vijfl&nam, Chaturmukha. Sariram, like the external body. 

Yah, who. WR?R: Antarah, one who delights within ; without any connec¬ 
tion with anything external. One who is very dear, fcsfrf Vijfi&nam, 
Ohaturmukha. qtfqfo Yamayati, governs, tjq: Efah, this one, ^ Te, thy. 
WTWT Atmft, governor ; master ; lord, Antary&mi, independent 

governor, SRgnf: Amritah, eternal ; deathless. 

22, He who, though dwelling in Intelligence (Chatur¬ 
mukha), is yet distinct from Chaturmukha, whom Chatur¬ 
mukha does not know, whose body is Chaturmukha, He is 
that Visnu, the well of inner joy to Chaturmukha, who controls 
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this Chaturmukha, He is thy Ruler also, the Absolute, Inner 
Governor, the Immortal.—196. 

MANTKA III. 7. 23. 

srf & ssftais^T ^rnsfarfn^i f^in^T 

HH%S^TSfer fTT^TS^TsftrT sqtcTTRT^TS^TSfccT 

ITrcHrlTr^TS^TST^rf TiTfn^ 3 STTrHT^^TTWnj^: I 

S^TS^T#* I cf^T |t$T^ 11 ^ \\ 

cfer eari Htgnun 11 3 11 

J|i Yah, who. taftl Retasi, in semen or in seed. fa«S^ 'l’ifthan, 
dwelling ; being present, Retasah, from the semen. Of the semen, 

as others explain it. Antarah, separate ; very dear, according to 

the second interpretation. if Yam, whom. ?ST: Retuh, the semen or the 
seed. *1 Na, not. Veda, knows. W Yasya, whose, Retail, the semen ; the 
seed- Sariram, like the external body, u: Ya|i, who. Antarah, 

one who delights within ; without any connection with anything external. 
One who is very dear. fa: Retah, the semen ; the seed, ntfqfft Vamayati, 
governs. E?ah, this one. % Te, thy, went Atmft, governor ; master j 
lord. W»cWf*ft Antary&mi, independent governor, sujrl: Amritafc, eternal ; 
deathless. Sjg[g: Adfistah, beyond the reach of sight, unseen. $gr Drastsk, 
one who directly sees everything. W5J3: Aarutah, unheared ; beyond the 
reach of hearing. Still 6rot&, one who himself hears everything. #U?ai 
Arnatah, beyond the reach of the mind. Jfai Mant&, one who thinks 
everything. StfaSfRT: Avijn&tafy, unknown ; beyond the reach of comprehen¬ 
sion. facial VijnatA, one who knows. Stifi Atah, than Him. stS5T: Any ah, 
other. ^Bi Drast&, seer ; one who sees. «f Na, not. wffo Asti, there is. 
SRli Atah, than Him. *1*7: Anyah, other. Stfcft $rotk, hearer, if Na, not. 

Asti, there is. Wfl: Atah, than Him. Anyah, other, *fiff Manta, 
thinker ; one who minds. «l Na, not. srfef Asti ; there is. «ra: Afa^, 
than Him. sjsg: Anyah ; other. fagfigiT Vijnatk, knovver, g Na, not. wfw 
Asti, there is. Esah.this one. & Te, thy. WRIT? Atmk, Atman ; masterj 
lord. WSfWfWt Antaryktni independent governor. W|8» Ampibah, eternal ; 
deathless, sra: Atah, than Him. wsnq Anyat, anything other, writ 
Artam, subject to misery or death. fRT. Tatah, then. Uddftlaka, 
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byname, wsfaj: Aructih, the son of Aruija. 3<??TOT Uparar&ma, stopped 
(from putting questions). £ Ha, 

23. He who, though dwelling in the Semen, yet is separate 
from the Semen, whom the Semen does not know, whose 
body is the Semen, He is that Visnu, the well of Inner joy 
to Semen, who governs the Semen, (He is) thy Ruler also, 
the Absolute, Inner Governor, the Immortal. Himself fully 
not seen by any ; yet He fully sees all, Himself beyond the 
reach of full hearing of any, yet He fully hears all, Himself 
beyond the complete reach of the mind of any, yet He fully 
feels all ; Himself beyond the reach of complete comprehension, 
yet He comprehends completely all; there is no other independent 
seer but He, no other independent hearer but He, there is 
no other independent thinker but He, there is no other 
independent knower but He. This is thy Atman who is deathless 
and everything else other than Him is subject to death. Then 
Uddalaka, the son of Aruna, stopped from putting further 
questions.—197. 

Here ends the Antarydmi Brdhvianam. 


MADHVA'S COMMENTARY. 

(According to some this Antary&inin Br&hraanam teaches that Pra* 
kfiti is the Antaryfbnin to the various Devas, and that it teaches about 
this Prakriti and Devas. The words Prithivi (Earth) and iSarira (body) 
are more appropriate to Prakpiti than to Brahman. The word §arira is 
employed also in denoting one’s essential Self or Svarflpa, Prakriti is 
the essence of earth etc. Nor is it open to the objection, how can Prakriti 
exist in the earth. The cause exists in the effect, the earth is 
the effect of Prakriti ; and so Prakriti is said to exist in earth. The text 
also Bays that it rules the earth. It is merely figurative and should not 
betaken in its literal sense, for insentient Prakjiti cannot rule any one. 
This explanation, generally given by otherSj is set aside by our Author :—) 

The Upanifad mentions the alDgevornorship of the Lord in this 
Br&hmanam, (He who has been mentioned as the refuge of all the Muktas 
in the world of Brahman is no other than the Supreme Vi§Qu ; and not 
Prakfiti or the Devas in Prakriti). 
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The word “ Ya ” used for the second time in the phrase “ Yon- 
taroyamayati ” is the name of Vifnu. y A, f Ka.Jf Ya, gj Pra, fa Vi, 
ft Sam, sj^Bhu, if Ma, if Sa, ^ Kha, f Ha, are syllables which all denote 
Vi§nu. The one syllable A (*f) is a negative particle and denotes the 
Supreme Lord, because he has no faults, it negates all faults. The syllable 
Ka means bliss, or pleasure, because he is all bliss. The syllable Ya 
donotes fullness, because he is ail full. 

These are the meaning given to these syllables in the Dictionary 
called Sabda-Nirnaya. 

(The word “ Iti ” in the Mantra “Yo Vai Tat Kipya Sfitrara Vidyit, 
Tam Oha Antaryaminam Iti” appears to be redundant. Our author 
answers this objection :—). 

The force of “ iti” is to indicate “ manner, ” namely, he who knows 
Brahman and the Sdtram, in the manner as enunciated by the question, 
that is, as the sustainer of this world and of the other worlds, etc. 

In the Brahma Tarka it is thus explained :—“One is said to be 
Brahraavit, when one knows the fullness of Viyu and Antaryimin (the 
fullness of Viyu consists in knowing that Viyu is the sustainer of all, 
and the fullness of the Lord consists in knowing that the Antaryimin is 
the ruler of all. 

Note.— The attributes Brahmavit, Lokavit, etc., in the Upanijad apply to that man 
who knows the Sutra or Viyu as having all powers of sustaining, and who knows the 
Antaryimin as the Governor or Ruler of all, including ‘‘Viyu”, In other words, his 
knowledge is said to be complete, who knows both the ‘‘Viyu” and the “Antaryimin, ” or 
mChristian phraseology, who knows both the ‘‘Father” (Antaryimin) and the Son (“Viyu”). 

“ He is said to be Lokavit who knows “Viyu” as the sustainer of 
the worlds, and the Antaryimin as the Governor of the worlds, and their 
creator ; (that is, who knows that the Thread is the supporting and the 
active agent in the world, and the Antaryimin is the Governor of the 
world. Such a knowledge cannot arise without a knowledge of the 
Lokas). 

“He is said to be Devavit, who knows the Devas in the same 
manner, that is that the Thread is the sustainer of all Devas, while the 
Antaryimin is the Governor of the Devas, for He is the God of gods. 

“He is said to be Vedavit, who knows the true purpose of the Vedas, 
namely that the Thread is the sustainer of all, and the Antaryimin is the 
ruler of all. (This cannot be without a full knowledge of the Vedas). 

“ He is said to be BhAtavit who knows similarly that the 
Thread is the sustainer of all, and the Antaryimin is the Governor of all, 
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“ He ia said to be Atmavit, who knows that all go to them, 
namely who have reached the Goal or who know the reaching or 
Mnkti. Atman here means becoming Mukta. Atmavit therefore means 
he who knows the Apta, or one who has reached; for an Apta 
knows that V&yu is the suatainer of all, and the Antary&min is the 
ruler of all. (In other words Atmavit means he who knows the 
Aptas or Muktas). 

“ He is Sarvavit who knows “Vayu ” and Antary&min to be the 
essence of all. (The knowledge of essence consists in the same way 
in knowing that “ Vayu ” is the sustainer of all, and the Antaryftmin 
is the ruler of all). He is Sarvavit who knows these two Purusottamas, 
the highest Persons. “ V&yu ” is a Purusottama or the highest Person, 
because he sustains all. (The word Purusa here means Officer, for 
“ Vflyu” is the highest official in the Divine hierarchy). Visnu is 
called Purusottama, because He is the highest Person in His own essence. 

“As a person is asid to be the knower of a country, if he knows 
the ruler of that country, similarly one is said to know all, if he 
knows Hari to be the Supreme Lord. (Man can never be Sarvavit 
or “ all-knowing”, in its literal sense, for God alone is Sarvavit or 
“ all-knowing.” A man is “ all-knowing” figuratively only, namely, 
when he knows the God). In fact this is the meaning of the Vaidik 
text when it says that a man becomes “ all-knowing.” 

Similarly it is mentioned in Brahma Tarka :— 

“Because this world is sewn (Syfitam) in him, therefore,“V&yu”, 
is called Sfttram or Thread. Hari is said to be the Antaryamin or 
the ruler of the Innermost or highest, because he rules even 
this Sfltram or “VAyu.” (Though “ Vflyu ” is the highest Person or Official, 
yet he also is governed by the Supreme God). 

“The words Prithivi and the rest, mentioned in this section, 
denote various Devatas. (They do not mean the inanimate earth etc.)” 

“Pfithivi etc., are said to be the “Body ” of the Lord, not literally, 
but metaphorically only. For the real body of the Lord consists of 
or intelligence only. Prithivi, etc., are said to be the body of the Lord, 
because they are controlled by the Lord, in the same way as a man controls 
his body. Since they are under the control of the Lord, they are said to 
be the body of that Great Soul, Lord Visiju. Prithivi, etc., are said to be 
the body of the Lord in this sense also, that the Lord is the indweller of 
these Devatks. As the soul of a man dwells in the body of the man, so 
the Lord Hari dwells in the spirit of these Devat&s, and so the Devat&s 
are called the body of Hari. 
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“Though the Lord ia in the very heart of these Devat&s, yet these 
Devat&s do not know the Lord. 

“ The Lord has pervaded or entered into or dwells in the Devat&s. 

“The Lord ia said to be “Antara” in the text, because He is 
controller of all, by hia own power, He ia self-sufficient and so he is 
called Antara. He who delights in himself, without depending upon 
anything external to him, is called Antara (inner-delighter). Hari is 
also called Antara, because he is the highest (Anta) object of dearness 
(ra) to all. (But the highest object of love to a man is his own self. How 
do you say that Visnu is the highest object of love to every one ? To 
this it is answered). The very self-love of the Jivas is so ordained by 
Visnu. (A Jiva commits suicide when the Lord so wills it. So the self of 
a man is not his highest object of love to him). The love of man for 
himself is ordained by Vifnu and by no other Deva. The Lord is most 
dear to the Jivas, and because the Lord has so ordained it, therefore, the 
Jivas love their ownself. 

“ The word Antary&tnin means governor independent of all. 
Antar means independent, and Yarnin means Governor. He is called 
Y&mi or Governor, because he has created both the nature and the 
essential form (Svarupa of all Devat&s). Essence and attributes of 
all the Devatas are always under the control of the Lord, therefore 
the Lord V&sudeva is called Yflmi. He is Antary&min or Absolute 
Ruler, since he gives the very Svabh&va or nature or attribute, and 
the satt& or existence to all these, so he is the real Y&min,” Thus 
it is in Brahma Tarka. 

All the beings, such as men &c., have been called Adhibhflta 
in this BrAhmanam; and the gods present in the beings, 
i.e., in their Indriyas &c., have been called AdhyAtman («vur?fPT); 
the presiding deities of the Indriyas &c., in their real self have been 
called Adhidaiva («rf«|fgr). The presiding deities of the gods in their 
real form have been called Adhilokas. The gods presiding in the sacri¬ 
fices have been called Adhiyajnas (stfsPUtf). Adhibhflta is He who presides 
in beings or things when they come into existence. 

Note .—-The adhiyajna form does not occur in this Upanisad, but in the Midhyandina Hkhi. 

It has been thus said in the Mahfl. Mim&msa that Prithivi ( 
is the name of Garuda, the king of birds, because he carries ( w ) Prithu 
( ) the NAr&yana. 

Antariksa is the god Hara because He destroys at His will, every* 
thing within Himself; *fsn (Antah) everything within, f (i) at will, and 
tjf (kVa) one who causes to decay, or, destroys, 
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Dyau (dl) is the goddess lightning; She is none bnt the goddess 
Sarasvati, because she illumes or brings everything to light. 

“ Tamas (tfW) is the goddess BurgA because she abuses 

or makes foul everything. 

“ Tejas (^3T^) is the goddess $ri. 

The word AkAsa is used for god Yighnesa (firs^r) 

“The word Apa («nq) means Varuna (wa) he who protects (l) 
this western quarter. 

“ The word VijfiAna (RrSfR) has been used to mean Atman or 
BrahmA who is the presiding deity of the Jivas. 

“ All the gods that have been mentioned in this BrAhmanam, 
and all the gods whose names have not been mentioned and all the 
beings such as men, &c., all are governed by the Lord Visnu. When 
it has been said that the Lord governs the gods and sentient beings, it 
is useless to say that He also governs the inanimate world ; for, it is a 
very simple thing to understand this ; because the Lord is the knower 
of all, and beoause He is higher than all those that are higher, 
therefore, no other god there is who may be sai d to be independent 
knower of all the Jivas (though they are intelligent beings) but they 
are subject to misery. All the Jivas are not independent or Svatantra 

; had they bean independent they would never have been subject 
to any sort oE misery. It is, therefore, the Lord Visnu who allots misery 
to the miserable beings and Mukti to the Mukta beings. The great 
Lord Visnu is always superior to all and He is independent and the 
only sovereign.” Thus in the Mahdmtmdihsd. 

Here ends the Antaryamt Brdhmanam 


w snstdju. i 

Eighth (Aksara)Brahmanam. 

MANTBA III. 8. 1. 

ft ussft ^ 

3^35^1^ I JTTjfffs II ^ II 

W Atha, then, VAchaknavi, the daughter of Vaohaknu. 

Ift VvAcha, said, f Ha. Bhagavantah, venerable. mjraf: 
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BrAhmanAh. Oh, BrAhmana*. £q Hanta, an interjection meaning “mark 
you’' Ahani, I. Imam, him; (to Yajfiaval ky a ), jjl Ovun, two. 

Piasnau, quet.tions, STtplfb lraks\Ami, shall ask. Chet, if. 
'l'au, those two. ^ Vie, to me. qsqfq Vaksyati, could answer. 3TI3 Jatu, at 
all. g«Bjq» Yu§tnAkam, amongst you. ^fspqq Kaschit, any. Imam, 

him; YA]fiaval<ya. sr^Ttq' Brailmodvam, argument concerning Brahman. 
*T Na, not. qq Eva, ever. JetA, v\ill defeat. Iti. Prichchha, 

ask, ask him the two questions. mf^T GAigi, Oh, Gargi. $f?f Iti. 

i. Then the daughter of Vachaknu said,—“ Mark, ye 
venerable Brahmanas, I would ask him two questions. If he 
could give me the answers to them, then indeed, no one 
among you will ever be able to defeat him in argument con¬ 
cerning Brahman.” 

“ Ask him, Oh, Gargi,” permitted the Brahmanas.—198. 

MANTKA III. 8. 2. 

m ^ rsrr vwwt stt 

^coTT ft ^r^T%5?TT- 

f # rSfT f T^qf SRrvqR* 

^ 1 *nmra n ^ n 

m SA, she; Gargi. qqrq Uvacha, said.f Ha. qnirqqqq- YAjfiavalkya, 
Oh, Yajnavalkya. Aham, I. $ Vai, indeed, fqt Tva, to yo. [(Supply, 
shall ask again). qqt YathA, just as. qqjS: Ugraputrah, the terrible son. 

KAsyah, of the king of KAsl. err Va, or. Vaidehah, of the 

king of Videhas. qt Va, or. 333tf TJjjyam, of which the string has been 
slackened, qg: Dhanuh, bow. anfqs*/ Adhijyara, stringed ; with string 
fastened. $?qt KritvA, having made, gfl Dvau, two. BAijavantan, 

having pointed heads of steel. SapatnAtivyadhinan, foe- 

piercing (arrows). Haste, in hand. $MT KritvA, taking. 
Upottifthet, presents himself before the enemy. «pf Evam, in this way. 
«?q Eva, just. Aham, I. ?qr TvA, to you. ftipqt DvAbbyAm, two. 
ffyqpfqt PrasnabhyAm, with questions, sqt^qf UpodasthAm, come ; pre¬ 
sent myself, it Me, to me. j|i Tau, those two (questions). ijffr BrAhi, 
answer. ^fer Iti. GArgi, Oh, GArg!. Prichchha, ask (me), 

ffa Iti. 

2. She said,—“ I shall ask you again, Yajnavalkya. As 
a terrible son either of the king of Kasi, or of the king of 
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Videha, presents himself before the enemy, having stringed 
his bow slackened before, taking two arrows in hand—the 
arrows that have pointed iron-heads and that are capable of 
piercing right through the heart of the enemy ; so do I come 
to you (armed) with two questions; tell me the answer to 
those two.” ‘‘Ask, Oh, Gargi ”—said Yajnavalkya.—199. 

MANTBA III. 8. 3. 

^tt srfssf q-Tfrcj^ fqaft tjfasm 

^ II 3 II 

W S&, she ; Gkkrgt, WTO Uvacha, said, f Ha, qTSTqHtf Y&jn avalkya, 
Oh, Y&jfiavalkya. %q: Divah, heaven ; Vaikuntha. Ordh vam, above. 

Yat, whatever, (is) ; the world of Maha, Jana, Tapa, Satya, &o,, or 
the outer shell of the egg of BrahmA «jfq*qj: Prithivy&h, the earth, 
ttqf^ Arv&k, below. Yat, whatever, (is). The seven worlds such as 
Atala, &c. Wan AntarfL, between ; between what is above the heaven or 
vaikuQtha and what is below the earth, qq Yat, whatever, (is). & Ime, 

these two. UTOT^fwft Dy&v&prithivi, the svarga and the earth, qq Yat, 
whatever. Bhfltam, past, sj Cha, and- Bhavat, present ; exist¬ 
ing. « Cha. wPqWJ Bhavisyat, future. ^ Cha, an d. Iti. WTqS# 

Achaksate, (They) call it. Tat, all those worlds. q>fqRR( Kasmin, in 
which. «f)?f Otam, woven. ^ Cha. sfttf Protam, interwoven. q Cha, and. 
*f?r Iti. 

3. She said:—“ Whatever (world there is) above the 
Svarga and whatever (there is) below the earth, and whatever 
(there is) between (those worlds) and these two worlds, namely 
the Svarga and the earth; upon what are all those worlds 
woven and interwoven, in past, present or future ? Tell that 
to me.”—200. 

MANTBA III. 8. 4. 

^ mfii t^t ^ 

^ cm^cr 

^ %m II ? II 
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8: Sah, that ; Y&jfiavalkya W* Uvftcha, said, f Ha. ntfif G&rgi, Oh, 
G&rgl’ fipi: Divahi, heaven ; vaikuntha, Urdhvam, above. «r?r Yat, what 
ever is ; the world of Maha, Jana, &c., or the outer shell of egg of Brahm&t 
gftftqt: Prithivy&h, the earth. Arvftk, below. Yat, whatever is. 

The seven worlds such as Atala, &c. W*cHT Antar&, between ; between 
what is above the heaven or vaikuntha, and what is below the earth, iR 
Yat, whatever is. & Ime, these two. WWPTfftqt Dy&v&prithivi, the Svarga 
and the earth. «rg[ Yat, whatever. 10 Bhutarn, past. ^Cha, and. HSU 
Bhavat, present; existing. l qOha. *rfq«q?I Bhavifyat, future. H Oha, 
and. Iti. Achaksate, (They) call it. strwft Akafie, $ri (Mdla- 

Prakriti). (art tprsift She that shines on all sides), atf Tat, all 

those worlds. sftft Otam, woven, g Cha, and. srtft Protatn, interwoven. 
q Cha, and. *f?r. iti. 

4. He said—“ In Akasa or the All-luminous Sri are woven 
and interwoven all those worlds,—the world that is above the 
Svarga or Vaikuntha, the world that is below the earth and 
the world that is between, as well as these two, via., the 
heaven and the earth, all these worlds, that were, that are, 
and that shall be, as they say.”—201. 

MANTRA 111. 8. 5. 

qi ftqiq qifrq^q q ipf sq^TS- 

I *TTiffr% II H II 

S&, she ; G&rgi, saw Uvacha, said, f Ha. Y&jfiavalkya, 

Oh, Y&jfiavalkya. ft Te, to thee. «W Narnah, salutations. «T?3 Astn, be. 

Y»h, because thou, ft Me, my. qft Etam, this; this difficult question. 
RlftlV: Vyavochah, hast answered. Atha, now. arq^ft Aparasmai, for 
the other. WWW Dh&rayasva, be attentive; prepare thy mind. iti. 
nrRf G&rgi, Oh, G&rgi. Prichchha, ask. ffft Iti. 

5. “ My salutations be to thee,” said she, “ because thou 
hast answered this difficult question of mine. Prepare your 
mind for the other.” “Ask me,” said Yajnavalkya.—202. 

MANTRA III. 8. 6. 

qt qifrsreqq f^qt qm- 

sqT ^TqTqmqt q^JcT q qqg qfq«q^- 

cqiq^ q srtrf H \ \\ 
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qr SA, she ; GArgi. aqjq Uv&cha, said. ; Ha. qrsyqsqq Yajfiavalkya, 
Oh, YAjfiavalkya. fqq: Divah, heaven ; Vaikuntha. Ordhvain, above. 

Yat, whatever (is). The world of Maha, Jana, &c. (jfqsqt: PrithivyAh, 
the earth. «tqfa> ArvAk, below, qq Yat, whatever (is). The seven worlds 
such as Atala, &c. W'rftr AntarA, between ; between what is above the 
heaven or Vaikuntha and what is below the earth, qq Yat, whatever is. 

Ime, these two. lJtqt<|fqqt DyAvAprithivi, the svarga and the earth, 
qq Yat, whatever. tgj# Bhfitam, past. qOha, and. qqq Bhavat, present ; 
existing. q Cha, and. *?rq«qq Bhavisyat, future, q Cha, and. 

Iti. JLchaksate, they call it. qq Tat, all those worlds. 

Kasmin, in which, sfttf Otam, woven, q Cha, and. sftvf Protam, 
interwoven <5 Cha, and. Iti. 

6 . She said—“ Whatever (world there is) above the Svarga 
Or Vaikuritha and whatever (there is) below the earth and 
whatever (there is) between those worlds and these two worlds, 
viz., the Svarga or Vaikuntha and the earth, in and upon 
what are all those worlds woven and interwoven—those worlds 
that were, that are, and that shall be, as they say ?”— 203. 

MANTRA III. 8. 7. 

* Sffdr* TTifif ^fqssrT *3- 

^ ^ vtfirssrfcsrT^rr 

3TT^T3J ^rsr rf^TcT ^ xttrT %% I ^T%T ? 3 WSTT^WT 

Htrl^RT \\ <» II 

8; Sah he, Y&jfiavalkya. qqtq UvAcha, said. q Ha. *nfrr GArgi, 
Oh, GArgi. fiff: Divah, heaven ; Vaikuntha. 3>sq Ordhvam, above, qq 
Yat, whatever is. qfqsqr: PrithivyAh, the earth. ArvAk, below. qq 

Yat, whatever is. AntarA, between ; between what is above the 

heaven and what is below the earth. Yat, whatever is. line, these 
two. umifqqt D, Av ipfithivi, the Sv*rgaand the earth qqYat what¬ 
ever, Blifita.ii, past. ^ Chi, and. qqq Bhavat, present; existing, 
q Cha, and. qfesgq Bhavigvat, future q Cha, and. qfq Iti. qiq$Kt 
Ai-hakgate, they call it, Aka&e, in AkA^a in Sii. qq Eva. indeed, 

Pat, all those worlds qfq# Oram, W"ven q Cha, and. sfhtf Protam, 
interwoven, q Cha. and. qfe It;. 

g Nu, an interrogative word. $fcqq Kasinin, in which qig Khalu, 
indeed. «nqTq> AkiSalj, £r : . ailq: Ota^, woven, q Ch., and. sns: Prota(j, 
interwoven, Iti. ^ 
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7. He said—“ In the All-huminous Sri are woven and 
interwoven all those worlds,—the world that is above the Svarga 
or Vaikuntha, the world that is below the earth, and the world 
that is between, as well as these two,— viz .—the heaven and the 
earth, all these worlds that were, that are, and that shall be 

A 

as they say.” “ In what is Sri herself woven and interwoven?”— 
(asked Gargi).—204. 

mantra III. 8. 8. 

^ JTTRT aTfTJTT 

z&qp n c 11 

g: Sah, he; Y&jnavalkya. Uv&cha, said, 5 Ha. mfif G&rgi, 

Oh, G&rgi. Etat, this ; that in which the Ak&sa is woven and 
interwoven. ^ Vai, indeed. Tat, that well-known. SMjnf Aksaram, the 
indestructible Brahman ; or si (a) not, and !?t (ksara) which wastes or is 
subject to change. 9l9Tt!ir< Br4htnaij&h, the Br&hmanas; those who know 
the Brahman, Abhivadanti, say. W?g9ti3( Asthdlam, not gross. 

WflJ Ananu, not fine. Not subtible. Ahrasvam, not small. 

Adirgham, not long. Alohitam, not red. Asneham, not 

viscid. Aohchh&yam, having no shadow, wan: Atmah, having no 

darkness. WWTg Av&yu, having no respiration, srareitf An&k&sam, 
having no Akasa, or ether ; having none of the five elements. 8T?W 
Asamgam, not adhesive. «IT?f Arasam, having no taste, Wftf Agandham, 
having no scent, Achak§u§kam, having no material eye like 

ours. Asrotram, having no material organ of hearing like ours. 

fHtV Av4k, having no speech. Amanah, having no mind. 

Aiejaskam, having no energy as a material thing has. sUttuf Apr&tjam, 
having no organs or Indriyas for perception and work, Amukham, 

having no face ; having no particular shape, snrrcf Am&tram, having no 
measurement. Anantaram, having no within or inside. sw|f‘ 

Ab&hyam, having no outside. Tat, that ; Ak$ara, fs>w»T Kiflchana, 
any thing whatever, sf Na, not. WfsufflT ASn&ti, eats, Tat, that j 
Aksara. Kaichana, any one. sr Not. Asn&ti, eats. 
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8 . He said: “ Oh, Gargi, the knowers of Brahman des¬ 
cribe Him as the Aksara,—the Indestructible. He is not gross, 
He is not subtile, He is not short, He is not long, He is neither 
red, nor is He viscid ; He has no shadow, He has no darkness, 
He has no respiration, He has none of the elements, He is not 
adhesive, He has no taste, He has no scent, He has no material 
eye, He has no material ears, He has no material speech, He 
has no material mind, He has no energy of a material thing, He 
has no Indriyas for perception and work, He has no material 
shape, He has no measurement, He has no inside, He has no 
outside, He does not eat anything and no one eats Him.” 

MANTRA III. 8. 9. 

ott jtttS 

®TT JUTT^r JTTTJT ^T- 

Ttzm cfT 3?^* JTTfif 

f^Tsn mm 

I ^**7 m 37^7^ *TTRT 

qsRtesn 

m m %mg » m 37$m?r xrcrraft ttttjt- 
*r**tt: \ m\m*i facias 

h < w 

nifif Gargi, Oh, Gargi. tpr<SJ Etasya, this. waj«n Aksarasya, of the 
Indestructible. Pras&sane, owing to the bidding or command. 

Sfiry&chandramasau, the sun and the moon ; here these words 
stand for Brahma and ltudra. Vidhritau, ftpheld. fosSSf: Si§thatah, 

remain. * Vai, indeed, ntfif GArgi,Oh, Gvrgi. Etasya, this, sttgm? 

Aksarasya, of the Indestructible mtr9^ PraSasane, owing to the 
bidding or command. Dv&v&prithivyau, the heaven and the 

earth. Here these words stand for Sri and the enrth-God. Vidhrite, 

upheld. Tisthatah, remain. ^Vai, indeed. Htfif G&rgi, Oh G&rgt. 

Etasya, this. Aksarasya, of the Indestructible. STOTCT^ 

PraS&sane, by reason of the bidding, faitor: Nime§4h, the God of the 
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time taken by the twinkling of an 'eye. Muhfirt&h, the gods of the 

moments. Ahor&tr&ni, the gods of the day and night. «ra*TT8T: 

Ardhaui&s&h, tho gods of the half months or fortnights. W8T: M&s&li, the 
gods of the months. Ritavah, the gods of the seasons. 

Samvatsarah, the gods of the years. a Iti, these, Vidhrit&h, 

upheld. fWfet Ti^thanti, remain, f Vai, indeed, nifjf G&rgi, Oh, G4rgi. 

Etasya, this. Akfarasya, of the Indestructible. nVTO# 

Pras4sane, by reason of the bidding. au«ir: Anyah, some. JTi«r: Pr4chyah, 
those that flow eastward, «T?Ii Nadyah, the rivers. Svetobhyah, 

white. Parvatebhyah, from the mountains. Syandante, 

rise ; flow. tRS?tT: Anyah, some. Pratichyah, flowing westward. 

«lfat Yam y&tn, several. Di6am, quarter; direction Cha, and. 

Wg Anu, towards. JTlfif G4rgi, Oh, G4rgi Etasya, this. 

Aksarasya, of the Indestructible. PrasSsane, by the reason of 

the bidding. wgsur: Manusy4h, men. Dadatah, give away ; the 

distributers of gold and silver, &c. srsf^flif Prasamsanti, praise. t Vai, 
indeed. ^UT: Dev&h, the gods. ttSHTtsf Y»jam4nani, the sacrifice!-. 
Pitarah, the Pitris ; the fore-fathers, gsff" Darvfro, the oblation. spqPTftU 
Anv4yatt4h, follow. 

9. “ It is, indeed, owing to the bidding of this Aksara, the 

Indestructible, Oh, Gargi, that Brahma and Rudra remain upheld 
(in their respective places). It is, indeed, owing to the bidding 
of this Aksara, Oh, Gargi, that Sri and the god of earth remain 
upheld (in their respective places). It is, indeed, through the 
bidding of this Aksara, Oh, Gargi, that the gods of the periods 
of time taken in the twinkling of the eye, of the moments, of 
the days and nights, of half-months, of months, of the seasons, 
of the years all remain upheld (in their respective positions). 
It is, on account of the bidding of this Aksara, Oh, Gargi, 
that some of the rivers flow to the East from the white (snowy) 
mountains and some rivers flow to the west in their respective 
directions It is, through the bidding of this Aksara, Oh, Gargi, 
that men praise those that give alms, that gods follow the 
sacrifices and the Pitris or Fathers follow the oblations.”—206. 

MANTBA II I. 8. 10. 

3ct srfim 

sifTR rrg’srra < 
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SfT TTp4W v%T^TcIT fcT ^ ^qnj: , 

3?* * XJri^i JTtm T^Tl[rSrrWI^T^lfSRr ^ 
sn^rn: u \° « 

nifif G&tgi, Oh, G&rgi. IT: Yah, whoever; any one. § Vai, to be 
sure. <$ira Etat, this. STIftf Aksaram, Indestructible, atfcff??: Aviditvft, 
not knowing. Asmin, this. ^tq« Loke, in the world, ^pfrfpf Juhoti, 

performs sacrifices. qn?t Yajato, worships or adores the gods. ?T<T: Tapah, 
austereties ; penances. Tapyato, practises. Bilifini, many. 

q ^ gg^ Ttfig Varsasahasr&ni, thousands of years, wgr Asya, his. an Tat, 
that ; every deed together with its result. Antavat, limited; having 

end. irafn Bhavati, becomes, nifo G4rgi, Oh, G&rgf. it: Yah, whoever, 
t Vai, to be sure. •?*?* Etat, this. WlffT: Aksarah, indestructible. sifofi^UT 
AviditvA, ignorant. WUTTH Asm&t, this. gfcgTn Lokat, from the world. 
*Mct Praiti, goes away ; dies. g:Sah, he. ^TQIi Kripanah, an object of 
pity. WT Atha, on the other hand. «T: Yaht, whoever, mfif Gargi, Oh, 
G&rgi. Etat, this. WtSTf Aksaram, indestructible. ViditvA, 

knowing. STWtn Asm&t, this. 3rhBT?T Lok&t, from the world. Praiti, 
departs ; dies. g: Sah, he. mgT<3: Br&hmanah, the Mukta ; free from all 
bondage. 

io. “Whosoever not seeing (knowing) this Aksara, Oh, 
Gargi, performs sacrifices, offers prayers to gods, or practises 
austereties for thousands of years, all that work of his, is sure 
to come to an end. An object of pity is surely he, who 
departs from this world, Oh, Gargi, having no knowledge of 
this Aksara. But he, Oh, Gargi who departs from this world 
having seen (known) this Aksara, becomes indeed a Mukta 
(Brahmana).”—207. 

MANTRA III. 8. 11. 

^VSmt 

fsrfrrcr fafTTr? ijjfcs 

*T5=5r^TST% 
j*T3*%ra u \\ h 

iltftf GArgi, Oh, GArgl. gn Tat, that. $ Vai, indeed, tpw Etat, 
this. tttjgf Aksaram, indestructible. Adpiftam, invisible, jre 
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Drastfi, that sees, Mlftf Asrutam, inaudible (Himself), sjfcj Srotri, that 
which hears. WT3* Amatarn, beyond the reach of thought. *#5 Mantyi, one 
that thinks. MftRftf Avijfiatam, unknown, fksfnj Vijfifttri, one that 
knows. Mir: Atah, than this. Anyat, other. Drastri, one that 

sees. 3 Na, not. mR 3 Asti, there is. M3: Atah, than this. m* 3^ Anyat, 
other, Mhj Srotri, one that hears. 3 Na, not. Mfia Asti, there is. M3: 
Atah, than this. M?33 Anyat, other. *f?j Mantri, one that thinks. 3 Na, 
not. Mf^I Asti, there is. M 3 : Atah, than this. M?3l^ Anyat, other. 

Vijfi&tri, one that knows. 3 Na, not. Mfel Asti, there 
is. 3 Nu, certainly. Khalu, to be sure. mfjf G&rgi, Oh, Gftrgi. 

Btasmin, this. M5J$ Aksare, in the Indestructible. MTMTIT: Ak&sah, 
Sri. m> 3: Otah, woven, 3 Cha, and. iffa: Protah, interwoven. M Cha, 
and. Iti. 

11. “It is, indeed, this Aksara, Oh, Gargi, that, although 
Invisible, is one that sees, although Inaudible, is one that hears, 
although beyond the reach of the Manas, is one that feels, although 
Unknown, is one that knows. No one there is other than this 
that sees, no one there is other than this that hears, no one there 
is other than this that feels, no one there is other than this that 
knows. It is, indeed, only in this Aksara that the Akasa or Sri 
is woven and interwoven.”—208. 

MANTUA III. 8. 12. 

cT^T f II ^ II 

Hiwq*?, 11 e 11 

MT S&. she ; Gftrsri 33IM Uv&cha, said, f Ha. Bbagavantah, 

venerable. 4T9W: Br&hruan&h, Oh, ye Br&hmeijas. 33 Tat, that. qg 
Eva, only. 3J3WIW* Bahumanyadhvam, you should think highly of. 3^f 
Yat, that. M^lW^AsmAt, from this Y&jfiavalkya, 3JT*5T^M Namask&rena, 
with salutations. Muchyadhvain, (you all) are let go. 

Yufm&kam, among you. Kaiohit, any $ Vai, certainly, ftf Imam, 

this; Y&jfiavalkya. ftfrta* Brahinodyam, in argument concerning 
Brahma. 3 Na, not. WT?J JAtu, ever, afar Jeta, will conquer. Iti. 33 : 
Tatahi, then. V&chaknavi, the daughter of Vachaknn. 

Uparar&ma, ceased j stopped from putting questions. 

43 
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12. She said—“You should think yourself fortunate. Oh, 
venerable, Brahmanas, that you are all let go from this (Yajna- 
valkya), with mere bowing. No one of you will ever conquer 
him in argument concerning the Brahman.” Then Vachaknavi 
held her peace.—209. 

Here ends the Akaara Brdhmanam. 


MADHVA'S COMMENTARY. 

[In the sixth Br&hmanam of this Adhy&ya, G&rgi had already put 
questions to Y&jfiavalkya and was silenced by him. In this Br&htnanam, 
she again asks questions from Y&jfiavalkya. As a rule, no one is allowed 
to question twice, when he is defeated. According to the rule of Indian 
logic, a person once defeated in a controversy, is not allowed to question 
a second time, unless the controversy or disputation be of the nature of 
V&da or “discussion.” To understand this, it is necessary to know some 
thing of the various kinds of disputations recognised by Indian logic. 
We give the following quotations from the Ny&yas&fcras, Book One, 
Chapter I, page 19 of S. B. Ho Vol. VIII (Second Edition). 

A dialogue or disputation (kathA) is the adoption of a side by a 
disputant and its opposite by his opponent. It is of three kinds, viz,, 
VAda or discussion which aims at ascertaining the truth, jalpa or wrang¬ 
ling which aims at gaining victory, and vitandA or cavil which aims at 
finding mere faults. A discutient is one who engages himself in a dis¬ 
putation as a means of seeking the truth. 

A V&da is thus defined in the same book:—V&da or discussion is 
the adoption of one of two opposing sides. What is adopted is analysed 
in the form of five members, and defended by the aid of any of the means 
of right knowledge, while its opposite is assailed by confutation, without 
deviation from the established tenets. 

A Jalpa is thus defined in the same :—Wrangling which aims at 
gaining victory, is the defence or attack of a proposition in the manner 
aforesaid by quibbles, futilities, and other processes which deserve 
rebuke. 

A VitandA is defined thus;—•Cavil is a kind of wrangling, which 
consists in mere attacks on the opposite side. 

It is in V&da or discussion that a person is generally allowed to ask 
further questions. The sole object in a VAda is the ascertainment of 
truth ; and so one is never, prevented) even if he is defeated, from putting 
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further questions, to remove his doubts. In Jalpa, the sole aim of the 
parties is to win victory. There, if one is defeated, he is generally not 
allowed to put fresh questions. Now the discussion which was held in 
the Court of Janaka, was of the nature of Jalpa, for it was not so much 
for the ascertainment of truth, as for the sake of victory, and winning of 
the cows that Y&jSavalkya engaged in the disputation. The question, 
therefore, arises: why was G&rgi allowed this second opportunity ? To this 
the commentator says :—] 

G&rgt was told previously of the various successive supports of all 
the Jivas, as well as of the Lord being the final support of them all. 
But she was not told any thing therein, about the Mftlaprakriti ; what 
object she supported, and by whom was she supported in her turn. 
Therefore, G&rgi asks again (her object being to know something about 
the Mulaprakriti). 

[Why did G&rgi ask the permission of the Br&hmanas to put this 
question ? Why was such permission necessary ? To this the coalmen* 
tator answers :—-] 

The disputation (carried on in the Court of Janaka) aimed at gain* 
ing victory. In such a disputation, a person once defeated, cannot again 
put fresh questions, without the permission of the audience. Hence the 
necessity of obtaining the permission of the assembled Brfthmaqas. 

[But G&rgi was the wife of Y&jfiavalkya, there could be no desire 
in her to obtain victory over him ; for if he was defeated in argument, 
the loss would be, not only to him, but to her as well for the cows would 
be lost. This point is thus met by the commentator.] 

Though Gftrgi knew well the strength of learning of her husband, 
yet she put the question in order to prove to the assembled Br&hmanas, 
that it was beyond their power to defeat him. She puts these questions 
to him, not with the object of defeating him, but with the object of extract¬ 
ing something from him in the form of answer by which she herself, as 
well as the assembled Br&hmanas, might be benefited. 

The second reason why G&rgi was allowed to ask again, was that 
on the first occasion, strictly speaking, she was not defeated by force of 
any argument. (When in the sixth Br&hmagam she asks Y&jflavalkya : 
what is the support of Brahman ? He does not give any convincing answer 
to it, but silences her by threats of hell-fire.) She being his wife, sub¬ 
mits to bis dogmatic assertion when he says, “You must not imagine that 
the Lord has got any one to support Him.” So she kept quiet then 
through fear (but now she asks whether the Lord is the support of Mfila* 
prakpiti also, and when he answers in the affirmative, she is now finally 
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silenced by arguments! and not by threat). Tor when the Lord is the 
support of the Mfilaprakriti also, who is the support of everything else, 
it then logically follows that there can be no support of the Lord. For 
the Mfilaprakriti being the support of everything that exists in this 
universe, could have been the support of the L"rd, but when she herself 
is supported by the Lord, it follows that the Lord is self-supported. 
(This is first argument). The second argument given in this Brxhinanam 
is the statement that “there is no one else than the Lord who is the real 
Seer. ” That further proves the same point that the Lord is the self- 
supported and requires no one else to support Him. 

The third argument given by Y&jfiavalkya is the statement in this 
Br&hmaijam regarding the nature of the Lord, when he describes Him as 
being not coarse, nor fine, neither short nor long, etc. These attributes 
of the Lord show also that the Lord requires no support. 

(Thus G&rgi who was silenced by threats of hell-fire in the sixth 
Br&hmanaoi, reverts to her same question in the present Br&hma^am, 
and this time she is silenced, not by threats, but by three-fold arguments 
by Y&jnavalkya. The first argument is that everything in this universe 
is supported by Mfilaprakriti—the Root-matter, The Lord is the sup¬ 
port of this Root-matter herself, so He can have no support. The second 
argument is, that the Lord is the only independent Seer, there is no other 
independent Seer in the World. So there can be no other being who can 
Support the Lord. If there were any such being, he would be a higher Seer 
than the Lord. The third argument adduced by Y&jnavalkya is that the 
Lord is possessed of qualities which are not material, he is neither coarse 
nor fine, &c. Therefore no being having a material body can be the 
support of the Lord who is immaterial.) 

(The Commentator next enters into a logical discussion regarding 
the nature of Kathfi or disputation and its three-fold division into V&da, 
Jalpa and V itandfi, in order to show, under what circumstances, G&rgi 
was allowed a second opportunity of putting these questions). 

The Kath& (disputation) of the wise men is of three kinds t 
V4da (discussion) Jalpa (wrangling) and Vitandfi (cavil). A V&da is a 
discussion, either between a teacher and a pupil, or between two persons 
or among many persons, in whom theie is no mental unfairness, 
and which is carried on solely with the object of arriving at what is 
truth. The gaining of victory is a secondary object, not a necessary 
object, in such a discussion. In a V&da the persons defeated become 
the disciples of him who wins, and the victor always commands respect 
and honour from all. In a V&da the winner is in duty bound to remove the 
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doubts of those who are inferior to him, and unable to remove their own 
doubts, though he may let those that are superior to him alone. But 
in a VAda carried on amicably, with the object of finding which view is 
true, all are said to be Sabrahmacharins or fellow students. Here there is 
no relationship of teacher and student between them. 

On being asked by the opponent for his proofs the VAdi (disputant) 
should put forth the ‘good proofs’ first. By good proofs are to be 
understood the Vedas, the ItihAsas, the PurAnas, the PancharAtras, the 
MimAmsa and the Smritis. Any other proofs besides these are to be 
looked upon as ‘bad proof', and should be avoided in all discussions. 

Should there arise any difference in the interpretation of the Vedas, 
<fcc„ given by the two parties, then Aksa or the organ of sense or 
perception and AnumAna or inference must both be resorted to, in order 
to find out the real sense of the Vedio texts. 

Akga or the organs of sense are the indriyas that will not produce 
incorrect or imperfect perceptions. Inference is the correct reasoning, 
AbhAva (non-existence), arth&patti (presumption) and upama (analogy) 
(though they are varieties of proofs according to some) all fall 
under the category of AnumAna or Inference (and are not separately 
mentioned). Because non-existence, &c., are only different modes of 
inference. In fact, the vedic text (vAkya) is the only faultless proof, for 
the VAkya or the vedic text is called the best Agarna or the most faultless 
verbal testimony. 

(The various schools of philosophy admit different kinds of proofs. 
Thus the CharvAkas admit only one means of right knowledge, viz., 
perception (partyak§a), the Vai§e$ikas and Baudhas admit two, viz., 
perception and inference (anumAna), the SAnkbyAs admit three, viz., 
preception, inference and verbal testimony (Agama or Aabda), while the 
NaiyAyikas, whose fundamental work is the NyAya-sfitra, admit four, 
viz., preception, inference, verbal testimony and comparison (upamAna). 
The PrabhAkaras admit a fifth means of right knowledge called presump¬ 
tion (arthApatti), the Bhattas and VedAntins admit a sixth, viz., non-exis¬ 
tence (abhAva), and the PaurApikas recognise a seventh and eighth means 
of right knowledge, named probability (sambhAva) and rumour (aitihya). 
(S. B. H- NyAya SAtras, page 3.) 

(Then arises the question when is a person to be considered as 
defeated in argument ? About this the following is the rule :—) 

It is said to be a defeat, when there takes place an inversion of 
ascertainment of truth (in the case of a vAda), or when the disputant sub¬ 
mits to the position taken up by his opponent (in the case of Jalpa and 
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VitandA). This is the role in all forms of debate, whether it be a dis¬ 
cussion or wrangling or cavilling. 

(An inversion of ascertainment of truth takes place when instead of 
establishing the truth sought to be ascertained by the parties, the argu¬ 
ments load to the opposite conclusion.) 

In the case of wrangling and cavilling, the person is defeated when 
he assents to the proposition of his opponent. 

(What is to be done to the persons who are defeated in an argu¬ 
ment ?) 

When there takes place an inversion of the ascertainment of truth, 
and the party defeated does not assent (through pride or through false 
reasoning) to his defeat, then he is to be punished, even though the debate 
be of the nature of v&da, more so if it be a Jalpa or a VitandA debate. 

(Who is to award the punishment and what should be the penalty ?) 

(The preceptor should award punishment), but in the case of pupils 
not under the control of the preceptor, the king should award punish¬ 
ment. The punishment by the preceptor is by rebuke or word of mouth. 
The punishment by the king may be by fine or by corporal punishment 
also. The punishment by the preceptor may also be by fine, if the student 
assents to it. It may be also by indicting a penance on the student such 
as to undergo fasting, &c. (A teacher, however, cannot indict a fine on 
the student, if the latter demurs to it. Not so in the case of the fine 
indicted by the king.) The punishment awarded by the king may be 
carried out by force, the amount being regulated by the gravity 
or lightness of the offence. 

(What should be done if there takes place an inversion of ascer¬ 
tainment of truth, &c., and the defeated person acknowledge his defeat? 
Is he to be punished then also? In the case of assenting to the posi¬ 
tion of the opponent, by acknowledging his defeat, there is no punishment, 
even in wrangling and cavilling, much less so in the case of vAda or 
discussion. 

(What is the penalty when a disputant is defeated in cavilling 
(vitaijdA), and after assenting and thus evading punishment, he goes 
about preaching his refuted doctrines? What is to be done with 
such a destroyer of truth, tattva-viplava-kftri?) When a person defeated 
by the good people in argument, in a public assembly, persists in 
destroying the truth by again preaching his refuted doctrines, which 
he had recanted, he should be taken to the king, who should cut off 
his tongue, and branding him with a crow’s mark (on his forehead) 
exile him from his kingdom. 
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(What are the doctrines the preaching of which is considered a 
destruction of truth or heresy ?) 

TattvaViplava or the preaching against the true-tattva is of 
five kinds:— 

(1) to preach that Lord Vifnu is equal to some other God ■ 

(2) to preach -that Lord Visnu is no other than one of the Gods; 

(3) to preach that the Lord Visiju is inferior to some of the God 
or Gods ; 

(4) to preach upsetting the prevailing order of &ri and other 
tattvas, giving importance to the merits and demerits of those tattvas 
according to his own fancy ; 

(5) to preach that some other form of religion is superior to 
Vipiju Bbakti. If the preacher of revolutionary ideas in religion be a 
Ksatriya, or a Vaisya, or a fSfidra, the king should put him, then 
and there, without hesitation, to death ; whilst in the case of a Rr&hmana 
he should have his tongue cut off. 

In V&da (discussion) as well as in Jalpa (wrangling) one should 
adduce proofs in support of his own conclusions ; and at the same time, 
he should have recourse to such arguments as may show the fanltiness 
of the view of his opponent. This is the honest way of carrying on 
discussions. If the proof adduced by the opponent be not of the 
nature of a text (V&kya), such as a quotation from the Vedas &c., a 
good reaspner should find out some fallacy therein ; and if it be of the 
nature of a V&kya or text, he should give an explanation, different 
from that of the opponent. A good reasoner must establish his 
conclusions from the Vedas, and in order to convince the opponent 
with the truth of his own explanation, he should quote other extracts, 
in order to suit the explanation given by him; and here he should have 
free scope in resorting to various modes of reasoning. Varieties in 
the modes of reasoning must not be used, however, from the very 
beginning. 

Jalpa (wrangling) is that form of Kath&, the arguments in which 
are carried on, with a spirit of emulation or combativeness, between 
two rival, but honest, persons, simply with the object of showing or 
establishing one’s superiority in learning over another; or simply with 
the object of gaining some object such as fame, etc. In such a disputa¬ 
tion, the king should examine the extent of .learning of the competitors. 
In Jalpa (wrangling) the extent of learning of the two rivals must .be 
examined, first, before they begin the combat. Therefore, the umpires 
that are engaged should all be Visgu Bhaktas or religious persons. They 
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should be versed in all the sciences, in order to be able to grasp 
thoroughly, or understand the words of the two opponents. Their number 
should be five or seven, or more if available. The umpires engaged 
should have the consent of both the opponents as such. These umpires 
should weigh thoroughly the questions put and the answers given. The 
umpires aie also called the ‘questioners,’ because they may also put ques¬ 
tions to both the opponents. Where the umpires or the questioners can¬ 
not be had, both the opponents would have to show their learning before 
the common people, where there is no possibility of their learning being 
judged. Disputation of the nature of Jalpa (wrangling) is fruitful, when 
both the parties are equally matched. Otherwise, the defeat of one of 
them will inevitably follow. The one who proves inferior in 
learning, should acknowledge himself as a disciple of one who proves his 
superiority. Failing to do so, he brings on himself rightly deserved 
punishment, similar to the one spoken of in the case of the discussions ef 
the nature of VAda. (Such is what is called Jalpa disputation; it is 
between two opponents, who are almost equally matched in learning). 

Since in V&da discussions, the objects in view is to ascertain 
what is the real truth aud to convince the other side, so the person 
defeated may put questions again and again, till he becomes fully 
convinced. But in Jalpa disputations, no questions can be put a 
second time after the defeat, without the permission of the members 
of the assembly. 

The disputation that the good and orthodox people carry on in 
a spirit of emulation with those that preach revolutionary and heretical 
dootrines is what is called VitandA. It is said by those that are skilful 
in the science of debate that in VitandA, the disputant is not bound 
to establish his own view, but he seeks merely to demolish the position 
of his opponent. Those that are good and (orthodox) carry on the 
VitandA-disputation, with the above object of refuting the views of their 
opponent: whilst the opponents of the good people carry on the disputa¬ 
tion of the nature of Jalpa, i.e-, they try to establish their own views 
and to refute the views of the good people. So the whole disputation, 
between the good people and their opponents (the heretics), though it 
passes by the name of VitaqdA, is yet in reality of two-fold nature— 
the disputation is VitapdA on t * ie P art t * ie orthodox, and Jalpa 
on the side of the heretic. Before suoh wicked opponents, the wise 
should keep their own views ooncealed ; and ought not to try to establish 
their own points. On the contrary they ought to try to prove the 
weakness of their opponent's view, by force of seer reasoning (and 
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not on the strength of the Vedas). This is the means that a wise 
disputant should adopt, in meeting their wicked opponents, the 
preachers of the revolutionary doctrines, the heretics. It has been 
said that the wise and good people need not establish their own 
views, but demolish those of their opponents, for the wicked heretics, 
when defeated, are in duty bound to accept the views ef their opposite 
party, for their own views become prohibited and unorthodox. 

By heretical religion is to be understood any religion other than 
Vifnu Bhakti or steady attachment to the Lord Vijnn. The views of 
all the Bauddhas, the views of all the atheists, free-thinkers are to be 
known as heretical and revolutionary, and they should be refuted by their 
own words, by the force of reasoning only. 

If one is arguing with a heretic, who does not believe in the autho¬ 
ritativeness of saored scriptures, it is useless to quote texts from the 
Vedas, before such an opponent. Such a person should be addressed by 
the orthodox disputant who believes in the authority of the Vedass 
thus :—“O friend 1 the side that you have taken up, is it for the 
“purpose of establishing Dharma or is it purposeless ? If you say, that, 
“it is for the sake of Dharma. then you admit the authority of the Vedas, 
“and give u,» your position of a non-believer in Agama. For Dharma can- 
“not be ascertained without the knowledge conveyed by the sacred scriptures 
“(Agamas) If you say that Dharmas like Hibis& or the killing of animal 
“life can be proved to be sinful, without having recourse to Revela¬ 
tion, and by reason only ; we reply that we can also prove by reason, 
“that Rims!! or the killing of animal is the cause of Dharma, when such 
“animals are killed in sacrifice. But if you say that‘I have taken up 
“this side without any purpose,’ then what will be your answer, if I beat 
“you .and tell you ‘I am beating you without any purpose.’ ’’ This is how 
a non-believer in Revelation should be met by believers in Revelation. 

If in a VitandH disputation, the orthodox party is unable to main¬ 
tain his position in argument with the heretio, then all the good people 
present in the assembly, should combine together, in preventing the 
heretic from winning a victory over the orthodox. 

(Who are to be considered as orthodox or good people ?) By the 
word Sat ( ^ ) i. e., good and honest people, are to be understood those 
who do not believe that there is any body either equal or superior to the 
Lord Vifnu, who know the Lord Visnu is neither that Ak§ara ( wgjU ) nor 
Kfara^tjR), who know that there are gradations among the Jlvas, and in 
the works of Prakriti, and those whose religion is the worship of the 
Bhagav&n Vifiju. 
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WhM the heretic* (Asat people) are defeated in argument, the 
King ihoold oanse paniehment to be meted oat to such persons. If on 
the contrary, the orthodox or Sat party be defeated by the heretic, then 
the King should remain nentral, and wait till the combined party of the 
orthodox defeat the heretic. When the heretic is thus defeated, then the 
King should punish such a heretic. 

All this is from the book called Brahmatarks. 

COMMENTARY ON MANTRA 2. 

The word b&na ( mm ) in the mantra, does not mean the piece of 
bamboo pinned at the head of a shaft ; but it means the arrow-head 
which is made of steel. It has been said in the Padma Pur&na:—"The 
black-smith did not show the King the sharp arrow-head (bana) which 
was fixed at the extremity of a shaft.” 

COMMENTARY ON MANTRA 3. 

(It is not proper to say that the Lord is the support of Mfilaprakriti 
who supports everything. The epithet Akfara which means indestruc¬ 
tible is applicable to Mfilaprakriti also For she is also Akfara, indestruc¬ 
tible. Similarly the attributes ‘neither gross nor tine,' &c., are also not 
confined to the Lord, but may be applied to Mfilaprakriti also. The 
comrafcntator therefore gives authority for his explanation):— 

In this Skanda Purfina it is said that "Sri is to be understood by 
“the word Akfisa, because she is all-luminous (k&6a means light). This 
“drt is understood to be the support of all. The supreme Vifgu is the 
“support of 6rl herself, and the qualities of “neither gross nor fine,” etc., 
“are applied to the Lord only.” 

(Gfirgt twice puts the same question to Yfijfiavalkya in the same 
words in this Brfihmana. It is a rule of logic that a person who repeats 
his questions must be rebuked. Thus among the occasions for rebuke, 
repetition iB one. Thus in book fifth, chapter 2, Sfitra l, of the Nyaya 
Sfitras, we find twenty-two occasions for rebuking (Nigraha.) 

The occasions for rebuke are the following - 

(1. Hurting the proposition, 2. Shifting the proposition, 3. Oppos¬ 
ing the proposition, 4. Renouncing the proposition, 5. Shifting the reason, 
6. Shifting the topic, 7. The meaningless, 8. The unintelligible, 9. The 
incoherent, 20. The inopportune, 11. Saying too little, 12. Saying too 
much, 13. Repetition, 14. Silence, 15. Ignorance. 16. Non-ingenuity, 
17. Evasion, 18 . Admission of an opinion, 19. Overlooking the censur¬ 
able, 20, Censuring the non-censurable, 21. Deviating from a tenet, and 
22. The semblance of a reason. 

(According to the rules of Logic, therefore, G&rgl commits a repeti¬ 
tion, in putting the same question. In Mantra 3 of this Br&hmana she 
puts the question: ‘0 Yajfiavalkya, that of which they Bay that it is 
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above the heaven, beneath the earth, embracing heaven and earth, past, 
present, and future ; tell me in what is it woven, like warp and woof?” 
And she again asks the very same question in Mautra 6 : ‘O YAjfia- 
valkya, that of which they say, that it is above the heaven, beneath the 
earth, embracing heaven and earth, past, present, and future, tell me in 
what is it woven, like warp and woof ?’ Why is she allowed to put the 
game question twice, against the rules of logic ? To this the author 
answers:—) 

The same question is put a second time, in order to get answer from 
YAjfiavalkya, not in a figurative language, but in a positive assertion, that 
the MAla Prakriti is the support of all. The answer given by YAjfia- 
valkya on the second occasion, is differently worded, from the answer 
which he gave to the first question. On the first occasion he said ; 
"Ak&se Tad Otam Cha” On the second occasion he says. "Akisa Em 
Tad Otam Cha Protam Cha.” Thus he uses the emphatically limiting 
particle “Eva” in his second answer, showing thereby, that the AkAsa 
(the Mulaprakriti) was not the support, in a figurative sense, but in the 
true sense of the word. Therefore, there was no repetition in the question 
put by GArgJ. 

Thus in the BrahmAnda Pur&na we find:—‘‘Even in a disputation 
(Katha) of the nature of Cavil (Jalpa) where the parties seek victory 
over each other, a repetition, or the use of a wrong word or 
saying too much or too little, etc., is not considered a cause of defeat, 
much less so should it be considered a cause of defeat, in a disputation of 
the nature of VAda (discussion).” 

Af*e .—According to this opinion, the discussion between Girgi and Ytjfiavalkya was 
of the nature of Vida and not Jalpa, and hence the repetition m Such a case is not 
reprehensible. 

Minor faults mentioned above, cannot be regarded as causes of a 
man’s defeat in a discussion, for, these may be possible even in a man 
who is greatly learned. 

(Where must we then consider a fault to be an occasion of defeat ? 
To this the author answers:—) 

"When there is an inversion of the ascertainment of truth (when the 
conclusion arrived at is contrary to the proposition sought to be estab¬ 
lished, or when there is any fault in employment of terms, or when there 
is irrelevancy) .or where there is delay even for a moment, that shows the 
weakness of learning of tho party and consequently such a party must 
be considered as defeated.” This is in the BrabmAg^a Pur&fa. 
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Therefore, only that repetition,etc., is to be considered as on occasion 
for defeat (and rebuke), which is a repetition of a proposition opposed 
to the truth sought to be ascertained, etc. 

Note .—For example, where a party goes on repeating a proposition which has 
already been refuted. Such a repetition is a cause of defeat, and not every repetition. 

COMMENTARY ON MANTRA 8. 

(The Akjara has been described ‘‘as neither coarse, nor, fine, neither 
short nor long, neither red (like fire) nor fluid (like water) ; it is without 
shadow, without darkness, without air, without ether, without attach¬ 
ment, without taste, without smell, without eyes, without ears, without 
speech, without mind, without light (vigour), without breath, without a 
mouth (or door), without measure, having no within and no without, it 
devours nothing, and no one devours it.”) 

(This might mean that the Lord is not a substance at all and has 
no Svabh&va or existence of his own. To remove this doubt the author 
says :—) 

The Lord Jan&rdana is said to be not coarse nor fine, etc., in the 
sense that he is not coarse nor fine etc., in the worldly, well-known ordinary 
significance of these words ; and not that the Lord has no body of his 
own, etc. The Mantra does not describe the non-existence of all kinds 
of SthAlatA, etc. 

(Hut the Mantra also says the Lord has no Tamas or darkness. Does 
it also mean, that the Lord has no physical darkness, but that lie has some 
darkness of His own which is unworldly. To this the author replies:—) 

The Lord has no Tamas absolutely, for His knowledge is never 
darkened by any obscuration, as is the case with other beings. There is 
nothing which can obstruct the knowledge of the Lord. It is the nature 
of Tauias to hide knowledge, but the Lord is all knowledge. 

(It has been said above that the Lord devours nothing and no one 
devours him. This is a doubtful phrase and the author explains it 
thus:—) 

Since the Lord is independent, he is not devoured or killed by any 
body. Had the Lord been killed by any body, then the killer would be 
superior to the Lord. 

MANTBAS 9 to 11. 

(In Mantra 9 it is mentioned that "by the command of that Akgara 
"(the imperishable), 0 GArgi, sun and moon stand apart. By the com- 
"m and of that Aksara, 0 Q&rgi, heaven and earth stand apart. By the 
"command of that Akftara, O GArgf, what are called moments (nime§a), 
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“hours (muhfirta), days and nights, half-months, months, seasons, years, all 
“stand apart. By the command of that Aksara, 0 Gargi, some rivers flow 
“to the east from the white mountains, others to the west, or to any 
“other quarter. By the command of that Ak?ara, 0 G&rgi, men praise 
“those who give, the gods follow the sacrifices the fathers the Darvi- 
“ offering.") 

(These words Dyfiv&Pirithivyau, &c„ used in the Mantra are generally 
translated as heaven and earth, &c. They, however, do not mean so. 
The author explains them thus :— 

In the Mahftmim&flis^, it is said, that the word Dyfiva-Prithivyau 
mean Sri and the presiding deity of the earth. The words Sfirya and 
Chandramfi as used in the Mantra, mean Brahmfi and Rudra respectively. 
The word Dyan literally means luminous, and as Sri is ail light, there¬ 
fore Dy&vfi. means i§ri. Prithivi comes from the root Prithu or extended. 
Sfirya literally means the giver of knowledge or knowledge, and hence 
it means Brahmfi Chandra literally means the giver of joy, and hence 
it means Rudra, because He ordains all joy. 

The Lord Hari is the support of all these and He is the ruler of 
them from eternity and independent of any one else. No doubt f§ri is the 
support of everything in the universe, but she gets this power of support¬ 
ing everything from the Lord. It is under the command of Vi§qu that 
she supports all, and not because she has any power independent of him. 
She is always under the control of Visiju. The only independent being 
is the Lord Hari alone from all eternity. 

COMMENTARY ON MANTRA 8—(.continued). 

In Mantra 8 it was mentioned that the Lord has no mouth. It 
does not mean that the Lord has no body. The author explains thus by 
an authority.) 

It is thus written in Varfiha Purftna:—The Lord has no Pr&kpitic 
body (material body) consisting of flesh, fat and bones, etc., because there 
are no parts in Him. The Lord by the very fact of his lordliness, shows 
that He is not a composite being, but His form is trnth and He is change¬ 
less and constant existence. 

(It has been explained above that the Gratis deny only a Material 
form to the Lord, and that the Lord has a form of His own. An objector 
says:—"Is it not possible that the fSrutis deny absolutely every form 
to the Lord ?” The Commentator therefore, quotes a $ruti to show 
that they ascribe a non-material form to the Lord :—) 

Aditya variant fcamasastupkre (Yhjasaneyi .Samhitfi 31.18.) “Of 
sun like lustre beyond darkness (of matter).” So a/so texts like “agor 
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apiy&n, mahato mahiy&n,” “smaller than the smallest, and bigger than 
the biggest,” "Sahasra-sirsA purusa”, "The purufa with thousand 
heads,” &c., show that the Lord has a form, though not material. 

(You have explained the text ‘asthdlam’ by saying that the Lord 
has no material thickness, but He has a thickness of His own. How is 
this explanation valid ? To this the Commentator answers:—; 

There is nothing strange in this explanation. Such explanations 
occur other passages also. Thus in the Git& (13. 12) occurs “ na sat 
tan n&sad uchyate” :—■" He is called neither being nor non-being.” 
Here absolute existence is not denied to the Lord, but only relative 
material existence; that is, the Lord is not a Sat or gross material 
existence, nor Asat or subtle material body, but He is immaterial. 

An objector says:—.‘‘In the same sentence occur “ asthfllam 
ahrasvam, &c,” as well as “ atamas, &c.” You explain the first epithet 
by saying that the Lord has got no materia! grossness, &c., but you 
explain the other epithets like atamas, &o., by saying that He has got 
no darkness absolutely. To be consistent you ought to say, that He 
has got no material darkness, but he has some non-material darkness.” 
To this the Commentator says:— 

There is nothing out of the way in such an explanation. Thus 
in the text aduhkham asukham samam:—“ He is painless, He is 
'pleasureless, He is equable,” there is absolute denial of pain, but 
relative denial of joy. There is joy or sukhatn in the Lord, but it 
is not material pleasure. 

Similarly in the text na prajfiam, n&prajflam " He is neither 
knowledge nor ignorance.” The ignorance is absolutely denied 
regarding the Lord, but the denial of Knowledge is only relative, 
namely, the knowledge of the Lord is not like the brain knowledge 
of ordinary beings. 


Ninth (Sakalya) Brahman am. 

MANTRA III. 9. 1. 

3TO fsf sjssfar 

i * tester fafirafT top#* 
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^ tisrm $«rr qrrfrsr^rRr» 

IlSTT^I SEr^r^STT mgr 3*9^31 
9T%c*frrara ^r^sr fsn m^R^rra i ^ 

fr^wfrT |T5n^ 9Rr^5T f 9T 9TfR?9^Rr I fTfirr^t- 

mm ftare ^39 fen mfR^TcssiR ^r*rrram 

fTsn^T 95F$9 foTT fc*ftmRr ft^T’ST 

^ ^r scrriT «x« 

W Atha, then. Vidagdhah, Vidagdha by name. W4»mi: 

•§&kalyah, born in the family of Sakala. qpf Enam.him; Y&jfiavalkya. 

Paprachchha. asked, f Ha. *Tr3T33W Y&jfiavalkya, Oh, Y&jfiavalkya. 
Kati, how many. ^T; Dev&h, gods. Iti. as Sah, he; Y&jfiavalkya. 
t^ei^TT Etay&, this, Nivid&, by the mantra called Nivit. 

Vaisvadevasya, of Vaisvadeva £&stra. fvrf^rf%f Nivid i, in the mantra known 
as Nivit. ursfa: Y&vantah, as many. Uchyante, have been said. 

ufa<H£ Pratipede, knew 3<|: Trayah. three. ^ Cha. Tri, three ; three 
times. 4RTf: Satah, hundred. Sf Oha, and. ?r«n Trayah, three. ^ Cha, 
and. ?ft Tri, three times. tfg^TT Sahasr&, thousands. ^ Oha, and. ^Fff 
Iti. wf Oih, yes; just so. ^fer Iti. Uv&cha, said (Vidagdha). *fir 

Kati, how. Eva, only ; the superior to them all. ^3TT Devah, the Devas; 
the gods. «ITSJ^5W V&jfiavalkya, Oh, Y&jfiavalkya. ffil Iti. ffuftsfwi 
Trayastrimsat, thirty-three- ^fa Iti. WT Oil, yes ; just spoken. Iti. 

Sm* Uv&cha, said (Vidagdha) ssfa Kati, how many. «?er Eva, only; 
superior even among them, Devah, the gods. «USJ*S4«r Y&jfiavalkya, 

Oh, Y&jnavalkya. ^ §at, six. Iti. #»t 0*, yes ; just so. Iti. 

34 !* Uv&cha, said. 5 Ha. *fa Kati, how many, ^4 Eva, only ; superior 
even among them. $4!: Dev&h, the gods. 4194444 Y&jfiavalkya, Oh, 
Y&jfiavalkya. ffa Iti- *4: Trayah, three. ?Rr Iti. Oi, yes; just 
so. ffalti. 341 * U vac ha, said (Vidagdha). * Ha. 4>f* Kati, how many. 
t[9 Eva, only, superior among them. $4Ti Dev&h, the gods. 4194444 
Y&jfiavalkya, Oh, Yajfiavalkya. ^ Iti. Dvau, two. ffa Iti. Oil, 
yes; just so. *f?» Iti. sue Uv&cha, said (Vidagdha). f Ha. *f« Kati, 
how many. Apr Eva, superior among them. $4lJ Dev&h, the gods, 4(94444 
Y&jfiavalkya, Oh, Yajfiavalkya. Iti. Wn| Adhyardha, one and a half. 

iti. «ff OA, yes ; just so. Iti. ww Uv&cha, said (Vidagdha). V 
Ha. «pF« Kati, how many. «$4 Eva, superior among them. $9l:- Dev&h, 
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the gods. 3793*37 Y4]fiavalkya, Oh, Y&jfiavalkya. jfet Iti. Ekah, one. 

Iti. «if Om, yes ; just so. Iti. 3777 Uv4cha, said, f Ha. 
Katame, which. % Te, those. 37: Trayah, three. 7 Cha, and. «ft Tri, 
three times. <1771 Sat4h, hundred. 3 Cha, and- 77: Trayah, three. 7 Cha. 

Tri, three times. Sahasra, thousand. 9 Cha, and. ffa Iti. 

i. Then asked him Vidagdha, the son erf Sakala,— 
“How many devas are there, Yajnavalkya?” 

He (answered)—•“ This can be learnt from the Nivit; 
as many (devas) as are mentioned in the Nivit of the Vaisvadeva 
(&astra), (so many are there),— viz., three and three hundred 
and three and three thousand.” 

“ Yes,” said Vidagdha, “and how many devas are there, 
Yajnavalkya ?” 

“ Thirty-three,” he answered. 

“Yes,” said Vidagdha, “and how many devas are there, 
Yajnavalkya?” 

“ Six,” he answered. 

“Yes,” said §akalya, “ and how many devas are there, 
Yajnavalkya ?” 

“ Three,” he answered. 

“Yes,” said Vidagdha, “ and how many devas are there, 
Yajnavalkya ?” 

“ Two,” said he. 

“Yes,” said Sakalya, “and how many devas are there, 
Yajnavalkya?”—“ Adhyardhya,” answered he. 

“Yes,” said he, “and how many devas are there, 
Yajnavalkya ?” 

“ One,” he answered. 

“Yes,” said he, “and which are these three and three 
hundred, and three and three thousand?”—210. 

MANTRA III. 9. 2. 
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If: Sah, he ; Y4jfiavalkya. Uv4cha, said, f Ha. ijjt those 

that thou askest. Es4m, these ; of the thirty-three. JT%RT«f: Mahim&nah, 
glories ; inferiors or subordinates ; members of the family. Eva, only. 
5 Tu, on the other hand, sufefarq Trayastrimsat, thirty-three. Eva, 
only ; in reality, Dev4h, gods. Iti. qsaft Kataine, which. % 

Te, those. ^Tq[ TrayastrimSat, thirty-three. Iti, wb) Astau, 

eight. Wa: Vasavah, Vasus. Ek4da§a, eleven. SJfU Rudr4h, Rudras. 

gpr^j Dv&dasa, twelve. Adityih, Adityas. ^ Te, these. ijssfitel 

Ekatrimsat, thirty-one. Indrah, son of V4yu. P[a Eva, only. 9 Cha, 
and. STHiafa: Praj4patih, Jayanta son of Itidra. a Cha. suftsflh 
Trayastrimsau, thirty three. Iti. 

2. Yajnavalkya replied, “ All these three and three hundred 
devas are partial glories, of (the following) thirty-three, whilst 
thirty three only are in reality the chief Devas. 

“ Which are these thirty three ?” (asked Vidagdha.) 

“Eight Vasus, eleven Rudras, twelve Adityas, these are 
thirty one ; and together with Indra (the son of VSyu) aijd 
Prajapati (Jayanta, the son of Indra) these are thirty-three,”— 
said Yajnavalkya.—211. 

M ANTE A III. 9. 3. 

353ft 333 fc3T?f^ <?fa3> 3 3T33fTr3R$T 3T%3?| 
3^ 35=?3T^ 3^T3TTm 3% 333 irftq 3f 
3^ T^rTTftfft 3^3T£33 f T3 U ^ II 

Katame, which. Vasavah, the Vasus. ffk Iti. 

Agnih, Suparna ; Garuda. w Cha, and. Pjithivi, the wife 

of Garuda. w Cha. V&yuh, Sfitr4traan. Cha, and. Antari- 

k§am, Sraddh4, the wife of Sfltratraan. *r Cha. wrf^T: Adityah, !§iva. 
* Cha, and. *{) Dyau, Um4 the wife of Siva, w Cha, and. wjpn: Chan- 
dram4h, K 4 ma. w Cha, and. «nprrfur Naksatr4i?i, Indra. The plural 
number indicates that Indra assumes many forms. Sf Cha, and. «{% Ete, 
these. 43Y: Vasavah, the Vasus, ff: Hi, because, Etesn, in these 

eight. Idam, this. Sarvam, whole. Vasu, world, fjpt Hitam, 
founded, ^fet Iti. trcw?! Tasm4t, therefore. tot. Vasavah, the Vasns. 
|fer Iti. 

3. “Which are the Vasus?” asked Vidagdha, 

45 
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“Agni (or Garuda), Prithivi (or Garuda’s wife), Vayu 
(or Sutratma), Antariksa (or Sraddha, the wife of §utratmd), 
Aditya (or Siva), Dyau (or Uma, the wife of Siva), Chandra- 
ma (or Kama), Naksatra (or Indra),—these are the Vasus. In 
them this whole world is founded ; therefore, they are called 
Vasus.”—2X2. 

MANTRA III. 9. 4. 

cfcrft §ft UNI 

fft M*i» 

Katame, which. ltudrAh, the Rudras. ffa Iti. 35 % 

Puruje, in the Jiva. STTHTi PranAh, the PrAnas, tho^e that regulate the 
five organs of perception and the five organs of action. Ime, these, 
the ten sons of VAyu, such as Dakga, &c. Dasa, ten. Vt?ITt AtmA 

Bfihaspati ; the presiding deity of Buddhi. Ekadasah, the eleventh. 

^ Te, those eleven. YadA, when, srenqt Asmat, this. Martyat, 

from the dying man. urtfaf*! ^arirAt, from the body. UtkrAmanti, 

leave ; go out. Wl Atha, then, (ttpffa Rodayanti, (make the relatives of 
the dying man) weep or shed tears. Hff Yat, because. < 1 % Tat, then. 

Rodayanti, (make the relatives of the dying man) weep, awq 
TasmAt, therefore. RudrAh, the Rudras ; those that make weep. 

4. “Which are the Rudras ?” asked Vidagdha. 

“ These ten devas of Pranas in a man and Brihaspati, the 
deva of Buddhi as the eleventh, when these presiding devas 
go out of the body of a dying man, then they make the 
relatives weep. They are called Rudras, because they make 
them weep."—213. 

mantra III. 9. 5. 

Sprft §ft % RTOT: 

rf^RT^Tftr^T ^ft II i* II 

•Klft Katame, which. AdityAh, Adityas. Iti. 

Safixvatsarasya, of the year. I Vai, indeed, jnflpr DvAdaAa, twelve 
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presiding dev&s. »n?JT: MAs&h, (of) the months. ^ Ete, these. 

Adity&h, Adityas. Ff Hi, because. ^ Ete, these ; these twelve presid¬ 
ing devas of the months, namely. I. Dhat&, 2. AryainA, 3. VivasvAn, 
4. PusA. 5. Tvasta. 6 . Savita. 7. Bhaga, 8 . Parjagya, 9. Varuga, 
10. Mitra, 11. Yarns. 12. Indra. Idam, this, at Sarvam, all; 
suoh as Ayu, &o., of the living beings. WT^f«tT Adad&n&, taking. 
Yanti, go away. ^ Te, they ; the twelve months. Yat, because, 
Idatn, this, fri Sarvam, all, i.e , Ayu, &c., of all the living beings, 
vrqftrffr AdadAna, taking. Yanti, go away. 39^3 TasraAt, therefore. 
AdityAh, the Adityas. Iti. 

5. “Which are the Adityas?” asked Vidagdha. 

“The presiding devas of the twelve months of the year 

are the Adityas; for, these take away all this as they pass. 
Since, as they pass, they take away all this, therefore they 
are called Adityas.”—214. 

MAN TEA III. 9. 6 . 

sprw f??: 1 

srfr: usnqfa rarer i i 

srfr ^rer qajsr f rer u \ h 

^rcr: Katamah, which. Indrah, Indra, son of VAyu. fgffq: 

Katamah, which, inrfgm: PrajApatih, PrajApati (Jayanta). Iti. 

Stanayitnuh, the presiding deva of thunder. H* Eva, only. 
Indrah, Tndra, son of Vayu. Yajfiah, the presiding deva of sacrifice, 
nsrrofa: PrajApatih, PrajApati, Iti. $391 Katamah, which. iRffaq: Stana- 
yitnuh, the presiding deva of thunder, Iti. «rof*r: Asanih, the deva 
of thunder bolt or Vajra. 581 Iti. sfirjin Katamah which. 337 ; Yajfiah, 
the deva of sacrifice, Iti. Pasavah, the presiding deva of 

animals, 

6. “Who is Indra, and who is Prajapati?” asked 
Vidagdha. 

Yajnavalkya said: “ The deva of thunder is Vajra (Indra, 
a son of Vayu), the deva of sacrifice is Prajapati.” 

“Which is the deva of thunder?” asked Vidagdha. 
“The deva of thunder bolt,” said Yajnavalkya. 

“Which is the deva of sacrifice ?” asked Vidagdha. 
“The deva of animals,” replied Yajnavalkya.—-215. 
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MANTRA III. 9. 7. 

n « ii 

Wtil Katame, which. Sat, six. ^f?T lti. sift: Agnih, Suparna ; 
Garuda. w Oha, and. 'jfirfl Prithivi, the wife of Garuda. w Oha, and. 
Hljp V&yuh, Sfitr&tmA. w Cha. and. Antariksam, Sraddhft, the 

wife of SfitrAttnft. W Cha, and. ajlftw Adityah, Siva, ff): Dyaufc, 
Umt, the wife of Siva, w Cha, and. Etesu, these. qj §at, Six. ft 

Hi, since, Idam, this. Ete^a, in these. Idam, this j Jfi&na, 

Vijn&na, Aisvarya, Virya, Sri and Yasa. qz §at, six. tftf Sarvam, full ; 
fully developed, lti. 

7. “Which are the six ?” (asked Vidagdha). 

“ Agni (Garuda), Prithivi (Garuda’s wife), Vayu (Sutratma), 
Antariksa (Sraddha, the wife of Sutratma), Aditya (Siva), Dyau 
(Uma, the wife of Siva) —these are the six devas. Because in 
these six, the six qualities, vis., Jnana, Vijnana, Aisvarya, 
Virya, Sri and Yasa are fully developed.”—216. 

Note .— These are the six powers of godhead. 

MANTRA III. 9. 8. 

t ^5|T ^ %T3ST ^3 ffa 

$sit ffir i ^ ft ^srrfiir^^ uro- 

I f RT I ^RT \\ e II 

Katame, which. ^ Te, those. ?r: Trayah, three. $*r: DevAh, 
the Gods. *ft lti. & I me, these, namely, Agni, V&yu, Aditya, i.e., 
Vindra or Garuda, V&yu and Mahesvara or Siva. «W Trayah, three. 
^T«TI Lok&h, the worlds, or supports of their consorts : Intelligences. IJW 
Eva, only, ft Hi, since, tgw Esu, in these, in these, in the three Intel¬ 
ligences, V&yu, Vindra and Mahesvara. ^ Ime, these. Sarve, all. 

DevAlf, the Gods, lti. Katamau, which Tau, those. 

^ Dvau, two. Devau, the Gods, lti. ftwf Annam, food, namely, 
SraddhA, It is composed of two words wy surpassing and «T leader. 
Excellent Leader. «gn Eva, only, the well-known. MT»a: Pr&nah, the 
chief of the VAyus. lti, Katamah, which. Adhyardhah, 

Adhyaidha, fft lti. Yah, which, wf Ayam, this. Pavate, 

purifies or blows. %fh lti. 
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8. “Which are the three devas ? ” (asked Vidagdha). 

“ The three Intelligences, named Vayu, Vindra (Garuda) 
and Mahesvara Siva,’’ said Yijnavalkya, “ for within them all 
other devas are (comprehended).” 

“Which are the two devas ?” (asked Vidagdha). “ Sraddha 
(Annam) and her spouse, the Chief of the Vayus,” said 
Yajnavalkya. 

“Which is the Adhyatdha ?” (asked Vidagdha). 

“ Me who purifies,” said Yajnavalkya.—217. 

MANTRA III. 9. 9. 

nm f fa ^ u « u 

Katamah, which. Adhyardhah, Adhyardha. (fs Iti. 

*t: Yafc, who, being the support of all. wf Ayam, this. Pavate.pu rifles. 

Iti. Tat, therein, i.e., about V4yu being Adhyardha- wtj: Afiuh, 
they questioned, the assembly asked, qq Yat, that, wf Ayam, this. tj<: 
Ekah, one. Iva, like. qq Eva, only. qq& l’avate, purifies. wq Atha, 
then. Katham, how. fPHTSfi Adhyardhah, Adhyardha or one and a 
half, 1J. Iti. qq Yat, because, Asmin, in him. Idam, 

this, qr?F Sarvam, all ; such as Jfi&na, Vijfiana, Ac. Adhy&rdhnot, 

increased ; obtains increase. Iti. Katamah, which. Ekah, 

one. %q Deva, god. Iti, trim: Pr&nah, Visciu ; the Supreme God. 

Iti. ff: Sah, he ; the Pr&na or Vifnu. q(T Brahma, full in all the 
qualities. ?qq Tyat, that which never decays ; ever-lasting, at a*W and 
q«qifq always existing as such Achaksate, they say. Iti, 

9. (“Which is the Adhyardha? ” (asked Vidagdha). 

“ He who purifies,” said Yajnavalkya.] 

“ Here it is objected,” said the assembly, “ he who purifies, 
is one even ; how then is he Adhyardha or (one-and-a-half)?” 

“ Because all obtain increase in him, therefore is he 
Adhyardha,” said Yajnavalkya. 

Note .—He, Viyu, the most beloved son of God, cannot be said to be separate 
fro n God, and so he is not second : nor can he be said to be God himself, so he cannot 
be said one. Therefore, from his unique position, he is said to be one-and-a-half. 
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“Which is the One God?” (asked Vidagdha). 

“Prana, namely, Visnu,” said Vajnavalkya, “ and He is 
Brahman or full, and He is called Tyat or that which never 
decays but always exists as such”.-—218. 

MANTRA III. 9 . 10 . 

rf wr 

S(T 3TtT rT W CTW V 

3^r: ^ srfsr i rf^r 

fTgn^ u \° 11 

qrst^sw Ydjnavalky a, Oh, Yajnavalkya. *ppf Yasya, whose. gfWt 
Pfithivi, the earth. Eva, only. Ayatanam, abode ; support, 

vfif: Agnih, Ramd, the presiding deity of Vdk. &t«p: Lkoah, the outward 
manifestation. JR: Vanah, the mind ; Rarad, presiding in the mind. 

Jyotih, light ; inward manifestation, rf Tam, that. wfrpl Sarvasya, 
of all. #W*W Atmanah, all the Jivas. Pardynnam, the best support, 

g^f Purusam, the Puruga, «t: Yah, whoever. fattR Vidyat, may know, 
may realise, t Vai, indeed. *r. Sah, he. Veditd, a wise man. WR 

SyAt, may be. ^ Vai, indeed. 3Tt$$3 l§akaly a, Oh, Sakalya. Yam, which. 
OTR Sarvasya, of all. WRIT?: Atmanah, all the beings ; all the Jivas. 
qrjgrjf Pardyanam, the best support g^ Purusam, the Purusa. WT?*? 
Attha, thou spoakest of. snf Aham, I. Veda, know. ^Vai, indeed. 
Yah, that. drftT: S&rirab, present in the body of all the beings, g^rar: 
Putu$al», Svdyambhuva or Jivdtmd. «: Sah he. Esah, this. Vada, 
ask. g* Eva, again. tRU Tasya, his. sp| Kd, which. Devatd, ruler; 

regulator. Iti. Amfitarn, the Vdyu. Iti. Uvdcha, 

said, f Ha 

10. “ Oh, Yajnavalkya, he who knows him, whose abode 

is the earth, whose external manifestation is Agni, (the deity 
of Vak or Speech), whose inward manifestation is the mind, 
to be the best support of all the beings or Jivas, he is really 
a wise man.” 

“ I know Him, indeed, Oh, Sakalya, to be the best support 
of all the beings or Jivas, Him whom thou speakest of and 



Ill ADHYATA, IX BRAHMAN A, 11. 


359 


who is this Purusa in the body (Jivatma). It is He. Ask, 
again Oh, Sakalya.” 

(Sakalya asked) “ Who is the presiding god or governor 
of Him ? ” 

Yajnavalkya replied, “ Amrita or Vayu.”—219. 

MANTRA III. 9. 11. 

9FT3R ^ qqtsqtTcTqf t cf 

q^q ^ ^qT^T|r- 

sr^rq i stt s?f rf q^q«s qq^qTcqq: quqiir 
qqicq v Tjqiq ssmnq: q^q: ^q qfq scrres^q i 
q*q q»T i ferq ffq ffaiq « \\ h 

*115353*1 Yajfiavalkya, Oh, Y&jfiavalkya. «WT Yasya, whose. 
KAmah, desire. 33 Eva, only. WPQRPf Ayatanam, abode ; support. 
Hridayam, heart ; RamA, whose seat is in the heart. Lokah, out¬ 

ward manifestation. JW Manah, the mind ; Ratn&, presiding in the mind. 
S^lfa: Jyotih, light, inward manifestation. Tam, that. Sarvasyu, 

of all. W?SRt Atmanah, all the Jivaa or beings. W3<»f ParAyanam, the 
best support. 3 W Purusatn, the Purusa. *|: Yah whoever, fewq VidyAt, 
may know ; may realise, t Vai, indeed. '.Sah, he. VeditA, a 

wise man.3TT3 SyAt, may be*l Vai, indeed, $Akalya, Oh, Sakalya. 

*# Yam, which. 53$r Sarvasya, of all. tnfwi Atmanah, all the beings. 
qtt*fof ParAyanam, the best support. 3 ^ Purusara, the Purusa. WWU 
Attaha, thou speakest of. sitf Ahatn, I. Veda, know. $ Vai, indeed. 
3: Yah, that. «l*f Ayam, this. 5 nm*f: KAmamayalt, of the desires, pre¬ 
siding in the desires. 353 : Puru§ah, the being ; Pradyurnna, the deity of 
the desires, fi: Sah, he. t[q: Bsah this. Vada, ask. ijq Eva, again. 

Tasya his. 5T KA, which. $331 DevatA, ruler ; regulator. 

Iti. fpiq: Striyah, the women ; Sri, Sarasvati and UtnA. ^f)| Iti. 3<nq 
yvAcha,said. 

ii. “Oh, Yajnavalkya, He who knows Him, whose 
abode is the desires, whose external manifestation is Rami, 
whose seat is in the heart, whose inward manifestation is the 
mind, to be the best support of all the beings or Jivas, he is 
really the wise man.” 
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“ I know Him, indeed, to be the best support of all the 
beings, or Jivas,—Him whom thou speakest of and who is the 
Purusa,—Pradyumna, who is the presiding deity of desires. 
It is He. Ask again, Oh Sakalya.” 

(&akalya asked)—“ Who is the presiding god pr gover¬ 
nor of Him.” 

Yajnavalkya replied, “ Rama, Sarasvati and Uma, these 
three female devas.”—220. 

MANTBA III. 9. 12. 

q^qiqrW t ST 

Wf q*Tqnrsjj ^ qfifSTT 

1 ii$ on qqsqicqq; q^Tqqf 

q«Trq q qqq: q ?q qfq sri^q i 

c!?=q SBT I qrqwfsr ti ^ U 

OtSyooW Yftjfiavalkya, Oh, Y&jfiavalkya. OOO Yasya, whose. ^C^fTfhl 
Llupfcni, colours, go Eva, only. onoosf Ayatanam, abode; support, ogj: 
Chaksuh, the eye; Ram&, presiding in the eye. $I0K Lokah, outward 
manifestation, no: Mannh, the mind ; Katn&, presiding in the mind. 
9 ^ 1 %: Jyotih, light ; inward manifestation, Tam, that. Sarvasya, 
of all. WOO: Atmanah, all the .Jivas or Beings. 0?rO<lf Par&yanam, 
the best support, go^ Purufain, the Purufa. *r: Yah, whoever. furOTTSC 
Vidy&t, may know; may realise. $ Vai, indeed. «: 8ah, he. %fgor 
Veditfi,, a wise man. Sy&t, may be. t Vai, indeed. OTro^O Sakalya, 

Oh, Sakalya. «fYam, which. *?4fO Barvasya, of all. WTTOO: Atmanah, 
all the beings. «WTO«f Parayaijam, the best support. gW Purufiam, the 
Purusa. WW«I Attaha, thou speakest of. Ahain, I. Veda, know 

4 Vai, indeed. 0: Yah. that, w&r Asau, this, Aditye, in the sun. 

go*i Hurusah, being ; Hudra. go Eva. fis Sah, he. go: Esah, this, gg 
Vada, ask. go Eva, again 5rtO Tasya, his. 0>» Kk, which. $OOT DevatA, 
ruler; regulator. Iti, Satyam, Chaturmukha. gfg Ifci ogro 

TJy&cha, said. ( Ha. 

12. “ Oh, Yajnavalkya, he who knows Him, whose abode 

is the colours, whose external manifestation is Rama, whose 
seat is in the eye, whose inward manifestation is the mind, to 



Ill ADHYAyA, IX BRAHMAN A, 13. 


88t 


be the best support of all the beings or Jivas, he is really 
the wise man.” 

“ I know Him, indeed, to be the best support of all the 
beings or Jivas,—Him whom thou speakest of and who isthe 
Purusa (Rudra) in the sun. It is He. Ask, again, Oh, 
&akalya.” 

(&akalya) asked—“Who is the presiding god or governor 
of Him?” 

“ Chaturmukha,” replied Yajnavalkya.—221. 

mantra III. 9. 13. 

srrasTscr <pr nHtestrasff 

% rf T^Tc^snc**: ^ I 

i ^ m srf <=r wwir 

totc«v * TprTO* wte: nmpgcqs: 3^: 3«r ojfsr 

mss** 1 rr^f 1 fra 11 ^ n 

0193 * 4 ? Yajnavalkya, Oh, YAjHavalkya. 0?r Yasya, whose. 91919: 
AkAsah, the sky. Eva, only. «nqtrf Ayatanam, abode ; support. 
?ft?f Srotram, the ears ; Rama,, presiding in the ears. *d9: Lokah, the 
outward manifestation. 99: Manalj, tnind ; RamA, presiding in the mind. 
S^lfa: Jyotih, light ; inward manifestation. ?f Tam, that. 9^*3 Sarvasya, 
of all. Atmanah, all the Jivas ; all the Beings, qflqof P,irAyaija,*a, 

the best support, gis* Puru^m, the Purusa- 3: Yah,, whoever. f?«W? 
VidyAt, may know; may realise.. ^ Vai, indeed. 9: Sah, he. tfifllT 
Vedita, a wise man. 431? SyAt, may be. t Vai\ indeed. 919*3 likely*., 
Oh, i^akalya, 4 Yam, which. 9&9 Sarvasya. of all. Atm&pak, 

all the beings. 3TT3<rf ParAyanaro, tjie best support. gq^ Purusam. the 
•Purusa 91 W Attha, thou speakest of. Aharo,. I. Veda,; kno^r. 

Vai, indeed. 9: Yah, which. «uf Ayam, this. wfci: Srautrah, hVviijg 
entered into the ear. ni%g59: PrAtiSrutkah, he who hears. g$9 Par9§a&, 
Purufa-; thie moOn. 9 i-Sah, he. <J9: Esah, this, 3? ,Vad a, ask< g? Eya, 
again. . af? Tasya, his 91 KA, which.' $ 9 ?ir Devata, the God. j the Ryley; 
the Regulator; {ft Iti. fipn: JDisah, Garudai Seisa and .Dak?a, these,, gods. 

Iti. ’ - ' . . , -1- :. * V-.. 

• • . 13 . “ Oh Yajnavalkya, herwho knows Him, whose abode 

is in the sky, whose external manifestation Is' Rama, whose 
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seat is in the ears, whose inward manifestation is the mind, 
to be the best support of all the beings or Jivas, he is really 
the wise man.” 

“ I know Him, indeed, to be the best support of all the 
beings or Jivas,—Him whom thou speakest of and who is this 
Purusa,—Chandra, who hears, remaining inside the ears. It is 
He. Ask again, Oh, Sakalya.” 

(“§akalya asked)—“ Who is the presiding god or governor 
of Him?” 

* 

“Garuda, Sesa and Daksa, called Disah or Directions,” 
replied Yajnavalkya.—222. 

MAN TEA. III. 9. 14. 

WT SfT^cTT ^TT^T- 

1 <3fT sjf* rr torst 

WTr'a q tjrtsr: q^r: * ^ I 

rHR «FT I JJcqftfif |RT^ II II 

*t! 5 f«reW Yftjflavalkya. Oh, Yftjflavalkya. a*a Yasya, whose. ?|*T: 
Tamah, darkness, n* Eva, only, swnrf Ayatanam, abode; support, 
gtpf Hridayatn, heart ; Ramft, whose seat is in the heart, Slfop: Lokah, the 
ontward manifestation. mj: Manah, the mind ; Ramft, presiding in the 
mind. Jyotih, light ; the inward manifestation. Tam, that. ¥(4^7 

Sarvasya, of all. gROH: Atman ah, all the Jivas or Beings, qtfqof Parft- 
yanam, the best support. 3 ?^ Purusatn, the Purusa. ifj Yah, whoever, 
fiftnn Vidyftt, may know; may realise. ^ Vai, indeed. Sail. he. 
Yeditft, a wise man. WH Syftt, may be. $ Vai, indeed. 3 TT«SiT Sftkalya, 
Oh.Bftkalya. if Yam, which. Sarvasya, ol all. *y; Atmanah, 

all the beings, qttquf Parftyanam, the best support. 315 ^ Purugam, the 
Purusa. <W Attha, thou speakest of. Aham, I. Veda, know. $ 
Vai, indeed. <q: Yah, which, wf Ayam, this. 9 rqnrq: Chhfty&mayah, 
■hadowy. 3 $*: Purusah, Puroga • Niyriti. «: Sah, he. 3 *: Egah, this. 

Vada, ask. n* Eva, again, aqq Tasya, his. Kft, which, ^aat Devatft, 
the ruler ; the governor. jRi Iti. qpg: Myityuh, death , Yarna, jRl Iti. 
ftr<I Uvftcha, said, f Ha, 
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14. “ Oh, Yajnavalkya, he who knows Him, whose abode 

is in darkness, whose external manifestation is Rama, whose 
seat is in the heart, whose inward manifestation is the mind, 
to be the best support of all the beings or Jivas ; he is really 
the wise man.” 

“ I know Him, indeed, to be the best support of all the 
beings,—Him whom thou speakest of and who is the Purusa, 
—Nirriti, whose nature is shadow. It is He. Ask again, 
Oh, Sakalya.” 

(Sakalya asked)—“ Who is the presiding god or governor 
of Him?” 

** Death (Yama),” replied Yajnavalkya.—223. 

MANTBA III. 9 . 15 . 

ffSFcR I SRf 5fT 3T£ rf g^f&> 

TOTc^T * WT-t R gq qfq 9JV6&T I 

SR* |sr^gRr% u ^ n 

*naj*t?W YAjfiavalkya, Oh, YAjfiavalkya. tffw Vasya, whose. VTrf^I 
Rfipani, colours. Eva, only. wm«f Ayatanam, abode ; support. 
Chaksuh, the eye ; Ram&, presiding in the eye. sffop: Lokahi, outward 
manifestation. mi: Man ah, the mind ; Rama, whose seat is in the mind. 
JRfrfh: Jyotih, light ; inward manifestation. # Tam, that. SarVasya, 

of all. WTMW Atmanah, all the Jivas or Beings. TOmf Par&yanam, the 
best support. Puru^atn, the Purusa, *r: Yah, whoever, fawn Vidy&t, 
may know ; may roalise. ^ Vai, indeed, *|s Sah, he. itfsfar Vedita, a wise 
inan. mP! Sy&t, may be. ^ Vai, indeed. WCW !§&kalya, Oh, Sakalya. if 
Yam, which. Sarvasya, of all. stftiffl: Atmanah, all the beings. 

Par&yanam, the best su(iport. 3 W Purus&m, the Purusa. mm Attha. thod 
speakest of, mi Aham, l. Veda, know. ^ Vai, indeed. d: Yah, which, 
m t Ayam, this, sh$$ Adarse, in the mirror. 33 *! Purujah, the Puruja; 
the sun. mi Sah, he. i?d: Esah, this, Vada, ask. «pr Eva, again, MV 
Tasya, his. UET K&, which. Devat&, ruler ; regulator. ltd. sr^p 

Asub> Asu ; the internal V&yu. jfa Iti. 
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15. “Oh, Yajnavalkya, he who knows Him, whose abode 
is 1 the colours, whose external manifestation is Rama, 'whose 
seat is in the eye, whose inward manifestation is the mind 
to be the best support of all the beings or Jivas; he is really 
the wise man.” 

“I know Him. indeed, to be the best support of all the 
beings or Jivas,-—Him whom thou speakest of and who is the 
Purusa (the sun) in in the mirror. It is He. Ask again, 
Oh, Sakalya.” 

(Sakalya replied)—“ Who is the presiding god or regulator 
of Him?” 

“ Asu (the internal Vayu), ” replied Yajnavalkya.—224- 

MANTRA III. 9. 16. 

5T fsT^Tr^W^Tr^: ^ I ^f^rTT 

i ^ stt rf qafcqicSR: 

spT I q^T ft^Tq ll \\ II 

3133537 Y&jfiavalkya, Oh, Y&jfiavalkya. 3 W Yasya, whose. antf: 
A.pah, .the waters. ^3 Eva, only. «wa>f Ayatanam, abode ; support, f^ 3 * 
{Jridayam, the heart ; Ram&, whose seat is in the heart. Lokah;, 

outward manifestation. JTH: Manah, the mind ; Uam&, whose seat is in the 
mint), Jyotih, the light; the inward manifestation, Tam, that. 

{TOW Sarvasy.a, of all. Atmanah, all the Jivas or Beings, qfpiaf 

Par&yanam, the best support. jjwf Purujatn, the Purusa. aj: Yah, whoever. 

Vidy&t, may know ; may realise, t Vai, indeed. Sah, he. 
■Vedit», a wise man. 3WfSyAt, may. I Vai, indeed. JUtW«r Sakalya, Oh, 
^Akalya.. *f Yam, which Sarvasya, of all. W 1533 : Atm^bah, all the 

Jivas. wtr»t Par&yanam, the best support, Puruijara, the Purusa. 
WW Aitha, thou speakest of. Aham, I. Vexla, know'. I Vai, indeed. 

Yah, whjoh, wf Ayam,.this. Jl'fj Apsu, in the waters, g$3: Purftg&hs 
.the Purusa; Parjanya. 3 ; Sah, he. 153 : H$ah, this 35 Vada, ask. tj 3 Eva, 
again,. .733 Tasya, his. SET K&, which. $ 33 f £*evt*t&, ruler; regulator, ffa 
lti. 35 m: Varugah, Varuna. ^fgr Iti. 
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16. ‘‘ Oh, Yajiiavalkya, he who knows Him, whose abode 

is the waters, whose external manifestation is Rama, whose 
seat is in the heart, whose inward manifestation is the mind, 
to be the best support of all the beings or Jivas ; he is really 
the wise man.” 

“ I know Him, indeed, to be the best support, of all the 

beings or Jivas,—Him whom thou speakest of and who is the 

Purusa (the Parjanya) in the waters. It is He. Ask again, 

Oh, Sakalya.” 

/ 

(Sakalya asked)—“Who is the presiding god or regula¬ 
tor of Him?” 

“ Varuna,” replied Yajiiavalkya.—225. 

mantra III. 9. 17. 

s^rraqf t q 

I $^5TT9RTf qq^q^ qcfcqTcSR: q*iqw 
q ^sriq qqqq: WT: q Jjqqfq SJT^^q I q*q SET 
1 q^nqraftfq ftqiq n m 

: Y&jfiavalky a, Oh, Y&jnavalkya. i|W Yasya, whose, 

Retab, semen. 15a Eva, only. WWtl«f Ayatanam, abode ; support. 33U* 
Hridayam, the heart ; Ram&, whose seat is in the heart, sfte: Lokah, the 
outward manifestation, Manah, the miud. 3 ifrfW: Jyotih, the light ; 

the inward manifestation, rt Tam, that, Sarvasya, of all. WdWT! 

Atmanah, all the Jivas or Beings. Parayanam, the best support. 

3^ Purusam, the Puru§a. n: Yah, whoever. ftTO^r Vidy&t, 
may know ; may realise. ^ Vai, indeed. Sah, he. Vedita, a wise 

man. Syat, may be. t Yai, indeed. &kalyah, Oh, Sakalya, 

if Yam, which. Sarvasya, of all. WTO*!: Atmanah, all the beings. 

’WiJUf Partlyanam, the best support. 35^ Purusam, the Purusa wt?«T 
ittha, thou speakest of. Ah&m, I. #3 Veda, know. * Vai, indeed, if: 
Yah, which. 3* Eva, only, snf Ayam, this. 3»H*n Putramayah,, of the 
progeny. 391: Purusah, the Purusa ; Sakra, the presiding, deity of the 
prfcgenyl Sah, he. Efhh, this *3 Vada, aklc 3* Eva, again, grroq 
S&kalya, (ih, S&kalya. fifg Tasyk,. his. qg KA,'Which. Devat&,thb 
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god; the regulator ; the governor. Tti. snrP?%: PrajUpatilj, Brahrnft ; 
for he nourishes or protects all, ^f?r Iti. grqpa Uv&cha, said, g Ha. 

17. Oh Yajnavalkya, he who knows Him, whose abode 
is in the Semen, whose external manifestation is Rama, whose 
seat is in the heart, whose inward manifestation is the mind, 
to be the best support of all the Beings or Jivas, he is really 
the wise marf.” 

I know Him, indeed, to be the best support of all the 
beings or Jivas,—Him whom thou speakest of and who is the 
Purusa (Sakra), the presiding deity of the progeny. It is He. 
Ask again, Oh, Sakalya.” 

(Sakalya asked)—“ Who is the presiding god or governor 
of Him?” 

“Brahma,” replied Yajnavalkya.—226. 

mantba III. 9 . 18 . 

serra^ra ficjm t%tt^ sn^rm 

Y&jiSavalkyiih, Y&jfiavalkya. Uv&cha, said. 5 Ha. 

Iti, thus. Sakalya, Oh, Sakalya. Psra Svit, is it. line, these. 

m*r« 0 T: Brflhmanah, the Br&hmanas. Tvftm, thee. Angftr&- 

vakrayanatn, a piece of wood for throwing cinders, to and fro. 
Akratft, have made. It is the Vedic form of Akrisata ; and the 

pluta #tr indicates pity on the partof the peaker. Iti. 

A 

18. Yajnavalkya said with pity,—“ Is it, Sakalya, that 
these Brahmanas have made a cinder-moving-wood (cat’s-paw) 
of you ?”—227. 

MANTUA 111.9. 15) 

si^r fsrjTRm 1 

11 ^ n 

$ 4 kalyah, f§ 4 kalya, iwro Uvf‘cha, said f Ha. Iti, thus. 
«U$q 5 fq YAjuavalkya, Oh, Y&jfiavalkya. q^T Yat, that. vi Idam, H 
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amounts to this. Kurup&Bob&l&nftm, of the countries of the 

Kurus and the P&fichals. Brahman&n, the Br&hamagas 

Atyavadih, thou speakest lightly. Kim, it is. Brahmavid v&n, 

knowing the Brahman, jfa' Iti. Sadev&h, with their presiding 

deities. SirfQCSn Sapratisth&h, with their support. f% 9 cr; Disah, the 
quarters ; the directions. Veda, I know. $fa Iti. 

19. Sakalya said.—“ Oh, Yajnavalkya, since thou speakest 
so lightly of the Brahmanas of the countries of the Kurus 
and of the Panchals, is this knowing Brahman ? (It is thy 
conceit only that thou thinkest that thou knowest Brahman).” 

Yajnavalkya replied, “Yes, I know all the directions together 
•with the deities that preside in them and with those on which 
they rest.’’—228. 

MANTUA 111. 9. 20. 

tea 

\ ^ sm^cq: 

1 i qJTwq qf: 1 

faqr% 1 q^jqT f| sqriq i 
nraffeiTsftfq i ^q f| ^qrfa 

siRim pq qqyqfc^q^Nr- 

^Tfrq^qq n n 

qtT Yat, if. Sadevfth, with their presiding deities. SPrf$|t 3 H 

Sapratisthah, with their support. RfWi Disah, the directions. 
Vettha, (Thou) knowest. Asy&tn, this. Pr&cyhfUn, eastern, fiffy 

Difii, in the direction, Kimdevatah, of wliat god, of what deity, 

wfa Asi, (Thou) art. $f?f Iti. Adityadevatah, of the god, 

Aditya. 1^1 Iti. w: Sah, that. snf^rSj Adityah, the sun. Kasmin, 

on which, SffafcSff: Pratisthitah, supported; rests, ffif Iti. qgft 
Chaksusi, on the eye, on the Sv&yarnbhuva Mann, whose function it is to 
make the eye see. Iti. 3 Nu, an interrogative word. Kasmin. 

on which. 'Bg: Chaksuh, the eye; Sv&yti'mbhuva. irfkf'Stf Pratisthi- 
tam, supported ; rests. ffk Iti. ^ Rdpesu, on colours ; on Indra, 
deity of the colours. t[fa Iti. fj k Hi, for ; because, 'ugSR Chak§ns&, 
with the eye ; through the favour of Sv&yambhuva Mann. ' Rdp&qi, 
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the colours ; Indra, the presiding deity of the colours. PaSyafci, 

sees', g No, an interrogative word. Kasinin, on which. wrf^I 

Rtkp&iji, the colours ; Indra, the presiding deity of colours. srftft&wHv 
Pratifthitani, rest ; depend, ffil Iti. Hfidaye, on the heart ; on 

Um4, presiding deity of the heart or cognition, ffif Iti. 33TO Uv&cha, 
said, f Ha. fir Hi, because. Hridayena, by the heart; through 

the favour of Umil, the presiding deity of cognition. 5 ?<?tf% Rup4ni,the 
colours; Indra, the presiding deity of the colours. smnfij Jftnati, knows, 
ffc H.i, because. Hyidaye, on the heart ; on Uruk, the deity of cogni- 

tion. Eva, only. R&piini the colours ; Indra, the presiding 

deity of colours, srfi[f«S3lfit Pratiffthitini, supported, Bhavanti, are. 

{fir Iti. Yftjfiavalkya, Oh, Y&jfiavalkya. tjag Etat. It is what has 

been said by you. tjgg Evam, so. Eva, just. 

20. ‘‘If thou dost know the directions with their deities 
and support, of what deity art thou (or which is thy deity) 
in the eastern direction ? ” (asked Sakalya). 

“ Of the god Aditya,” (replied Yajnavalkya). 

‘‘On which does that Aditya rest ?” (asked Vidagdha). 

“ On the eye on Svayambhuva Manu), whose 

function it is to make the eye see” (said Yajnavalkya). 

“ On which does the eye (or the Svayambhuva Manu) 
depend ? ” (asked Sakalya). 

“ On colour, *.<?., on Indra, because (one) sees the colours 
through the eye (or, in other words, it is through the favour 
of the Svayambhuva Manu that one sees Indra),” (replied 
Yajnavalkya). 

“ On which do the colours ( i.e ., Indra) depend ?” 

- “ On the heart (cognition), (or, in other words, on Uma, 
the presiding deity of cognition), for it is through the heart 
(cognition) one knows the colours, therefore do the colours 
rest on the heart (or, in other words, as it is through the 
favour of Uma that one sees Indra, it is certain, therefore, that 
Indra depends on Uma)”, (replied Yajnavalkya). 

“It h just so. Yajnavalkya,” (said Sakalya).—229. 

MANTUA 111.9 21 . 
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mlrfer i qra%- 

i ^rfrmmra^T ^fq jq^s-q ^Tm 

vugimfy ^r^f^nn xrerf^fq i ^rgT 

I ^q f% ftqm f| *5T£T 3!T5T!% 

^[q sqgT nfq%qi qqrft^q^taq«frq??qq 

WWt Asy&m, this, ^riatut Daksin‘\y&m, southern. f^fi&Disi, in the 
direction. firsts: Kiikdevatah, of what god ; of what deity, wftt Asi, 
(thou) art. gR| lti. «W$«rn: Yamadevatab, of the god Yama. gfsr lti. W: 
Sah; that. ?Ws Yarnah, the god Yama. Kasmin, on which. irRffe'i: 

Prati§thitah, supported. gRf lti. Yajfie, on the sacrifice; Anirnddhe, 
the presiding deity of the sacrifice. gfw lti. g Nu, an interrogative 
particle. Kasmin, on which. U 5 JT: Yajfiah, the sacrifice ; Anirnddha, 

the presiding deity of the sacrifice. Jjfijfsgtf! Pratijthitah, supported ; 
rests, gfa lti. gfgrmT<lt Dak§in&y&ra, on the bestowal of gifts j on Rati, 
the presiding deity of Daks<n&. gfa lti. 3 Nu, an interrogative word. 
icFqra; Kasmin, on which, gfgrw Dakginfi, bestowal of gifts ; Rati. sfjgfsgen 
PratisthitA, rests ; depends. gFg lti. Sraddh&y&rn, on faith ; on 

K&ma, the presiding deity of faith. gRf lti. fg Hi, because, ugt Yadft, 
when, ijg Eva, only, tugrv? !§raddhatte, have faith, sfg Atha, then. 
gfgPDt Dasin&rn, the bestowal of gifts ; Rati. 33*^ Dadati, gives fg Hi, 
because, 6 raddhay&m, on faith (desire) ; on KAna, the presiding 

deity of faith, qg Eva, only. gfaqif DakfinA, bestowal of gifts; Rati. 
srRifaar PratifthitA, rests, depends, gflf lti. 3 N11, an interrogative word. 

Kasmin, on which. «ra[r SraddhA, faith; Kama, the presiding deity of 
faith. gntFsgflT PratifthitA, rests ; depends, gfa lti. Hfidaye, on the 
heart ; on UrnA, the presiding deity of the heart, gfg lti. SSTW CTv&cha, 
said, g Ha. fg, Because. fghw Hfidayena, by the heart ; through th$ 
favour of UmA, the presiding deity of cognition. Sfgfl Sraddh&rn, faith; 
K&ma, the presiding deity of faith. SfwRj JAn&ti, knows. Hi, there¬ 
fore. ggif Hridaye, on the heart ; Uma, the presiding deity of the heart. 
<?* Eva, only. ST^T SraddhA, faith ; K&ma. uRffgar PyatisthitA, 
supported. Jggfii Bhavati, is. UlgfggW Y&jfiavalkya, Oh, Y&jfi*yalkya. 

Etat, it ; what has been s$id by you. Evatn, so. ijw Bva, just- 

ax. “Of what deity art thou in the southern direction?" 
(asked Sakalya). 

“ Of the god Yama (I am),” (replied YSjnavalkya). 
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“ On which does that Yama rest?” (asked Vidagdha). 

“ On sacrifice (t.e-, on Aniruddha, the presiding deity of 
sacrifice,” (said Yajnavalkya). 

“ On which does sacrifice or Aniruddha rest ? ” (asked 
Sakalya). 

“ On the bestowal of gifts, i.c., on Rati, the presiding 
deity of Daksina” (said Yajnavalkya). 

“ On which does the bestowal of gifts or Rati depend?” 
(asked Sakalya). 

“ On faith or on Kama,” said Yajnavalkya ; “ for, when 
a man has faith, it is then, that he bestows gifts ; it is therefore, 
that the bestowal of gifts, (Rati), depends on faith or 
Kama.” 

“ On which does faith or Kama rest ? ” (asked Sakalya). 

“ On the heart (cognition), or in other words, on Uma, 
the presiding deity of cognition ; for it is through the heart 
(cognition) one knows faith or Kama; therefore does faith 
(Kama) rest on the heart.” (replied Yajnavalkya). 

“ It is just so, Yajnavalkya,” (said Sakalya).—230. 
mantra III. 9 . 22 . 

i i i 

MmrT ^ ts: nmfer 

frercora 11 ^ 11 

«TOt Asy&m, (his. Pratichytlm, western. fiffio Difii, in the 

direction. Kimdevatah, of what god ; of what deity, wfe Asi, 

(thon) art. gffc Iti. Varunadevatah, of the god Varnna. Iti. 

IT: Sah, that. Varugah, the god Varutja. Kasmin, on which. 

Sfftrfva: Pratisthitah, supported. Iti. *T«g Apsu, in the waters ; on the 
moon, the presiding deity of the waters. Hi. g Nu, an interrogative 
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word, Kasmin, on which. «rr<t: Apah, the waters, the moon, trfkfggr: 

Pratisthit&h, supported ; re3t. ^Fa Iti. ^arRf Retasi, on Semen ; on 
Brihaspati, the presiding deity of Semen. Iti. j| Nu, an interrogative 
word. Kasmin, on which, fo: Retah, the Semen ; Brihaspati, the 

presiding deity of Semen, gfafgtf Pratisthitara, supported ; depend. 

Iti. Hpidaye, on the heart ; on Um&, the presiding deity of the 

heart. Iti. 391(1 Tasmat, therefore. «(M Api, it is. J&tam, 

born, srf^tf Pratirdpam, the son. Wg! Ahuh, they say. Hridaydt, 

from the heart of the father, Iva, as if. fJST: Sriptah, come out. 

Hridaydt, from the heart of the father. Iva, as if. 
Nirmitah, made. ^;Far Iti. ff Hi, therefore. 55% Hfidaye, on the heart; 
on Um 4 . Eva, only, ltetah, Setnen ; Brihaspati.Prati§thitam, 
supported. Bhavati, is. Iti. Y&jfiavalkya, Oh, 

Y&jnavalkya. Etat, this ; what has been said by you. Bvatn, so. 

Eva, just. 

22. “Of what deity art thou in the western direction ?’’ 
(asked Sakalya). 

“ Of the god Varuna (I am),” (replied Yajnavalkya). 

“ On which does that Varuna depend ?” (asked Vidagdha). 

“ On the waters (moon),” (replied Yajnavalkya). 

“ On which do the waters (the moon) depend ?” (asked 
Sakalya). 

“ On the Semen (Brihaspati),” (replied Yajnavalkya). 

“On which does the Semen (Brihaspati) rest?” (asked 
Vidagdha). 

“ In the heart (on Uma) ; therefore, it is when the son 
is born, people say, he is come out of the heart as it were, 
he is made of (his) heart as it were. Semen (Brihaspati) 
therefore in the heart (Uma),” (replied Yajnavalkya). 

“ It is just so, Yajnavalkya,” (said SSkalya).—231. 

MANTRA III. 9. 23. 

1 ^Tcsr \ 
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%rfafa i ^m giwra 

^sr^irmf^rf *^^^^ifrsrroni ^ 11 

arpitAsy&in, this. 3gt«uf TJdichyAm, northern, fgfifr DiSi, in the 
direction. Kimdevatu^, of what god ; of what deity. #?f?t Asi, 

(thou) art. Iti. Soraadevatali, of the god Soma. Iti. P: 

Sa^, that. ^f»Ti Sornah, the god Soma. Kasmin, on which. STfar?<t: 

Pratisthitali> supported ; rests, gfe Iti. gt$TT3ra( Dfk§ay&m, in the initia¬ 
tion ; on Satardpft. gfh Iti. g Nu, an iterrogative particle, aefagg Kasinin, 
on which. tftSfTf Dikfa, the initiation ; fSatarfipft. srfhfgcTT Pratisthit4, sup¬ 
ported. gf» Iti. p?% Satyo, on truth ; on the Sv&yambhuva Manu. ffffTRl 
Tasmftt, therefore, Api, it is. glfgprq Dik§itain, the initiated one; 
a disciple. Wg: Ahuh, they say. ffftf Satyam, truth, arg Vada, speak, 
gfif Iti. fg Hi, because. f?f% Satye, on truth. ^ Eva, only. gtsp HlksA, 
initiation ; f^atuifipa. irfhfgffT Pratijthita, supported , rests, gfa Iti. gNu, 
an interrogative particle, Kasinin, on which. flctf Satyam, truth ; 

the Svftyambhuva manu. jrfflfgfl’ Prati?thitarn, supported ; depends, gfij 
Iti. gg% Hridaye, in the heart, on Um&, the deity of cognition. g% Iti. 
WWT Uvacha, said. 5 Ha. fg Hi, because. ggfta Hridayena, by the heart; 
through the favour of Uma. Satyam, the truth. anTlfh J&nati, knows, 
fa Hi, therefore, gapt Hridaye, in the heart ; in Urnft. ijg Eva, only, ppf 
Satyam, truth ; the Svayambhuva Manu. uflrf«Srf Pratisthitam, supported. 
*wfh Bhavati, is. Iti. Y&jnavalkya, Oh, Y&jfiavalkya. 

Etat, this ; what has been said by you. Evam, so. i£sr Eva, just 

33. “ Of what deity art thou in the northern direction ?” 

—(asked Sakalya). 

“ Of the God Soma (I am),” (replied Yajnavalkya). 

“ On which does that Soma depend ?” (asked Vidagdha). 

“ On Initiation (on Satarupa),” (replied Yajnavalkya). 

“ On which does the initiatory rite (Satarupa) depend ?” 

“ On truth (on the Svayambhuva Manu) ; it is therefore, 
the initiated one is instructed to speak the truth; therefore it is 
that the initiatory rite (Satarupa) depends upon the truth (on 
the Svayajnbhuva Manu),” (replied Yajnavalkya). 

‘‘ On which does truth (the Svayambhuva Manu) rest ?” 
(asked Sakalya). 
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“ On the heart (on Uma) ; it is through the heart (Uma) 
that one knows the truth (the Svayambhuva Manu) ; there¬ 
fore, does the truth (the Svayambhuva Manu) rest on the 

heart (on Uma), M (replied Yajnavalkya). 

✓ 

“ It is just so, Yajnavalkya,” (said Sakalya).—232. 

mantra Ill. 9. 24 

fra i 

fra i i spfwra srra araffe- 
?tra 1 fra i nrar%?rara ii^u 

Asy&m, this. Dhruv&yAm, the south east corner, 

Disi, in the direction, Kiriidevatah, of what god ; of what deity. 

Asi, (thou) art. Iti. wfit^W Agnidevatah, of the god Agni. 

Iti. a: Sah, that, wftr: Agnih, the god Agni. Kasmin, 04 which. 

Pratisthitah, supported. j[fa Iti. VAchi, on vAk or speech ; 

on Brihaspati. 5 [f?r Iti. g Nu, an interrogative word. Kastnin, on 

which. VAk, vak ; speech ; Brihaspati. Wffli« 5 aT PratisthitA, sup¬ 
ported ; depends. Iti. llridaye, on the heart ; on UroA. 

Iti. 3 Nu, an interrogative word. Kasmin, on which. Hrida- 

yam, the heart ; Uma. srfafcstf Pratisthitam, supported ; rests, ffar Iti. 

24. Of what deity art thou in the south-east corner ?” 
(asked SSkalya) 

“ Of the God Agni (I am),” (replied Yajnavalkya). 

“ On which does that Agni depend ?” (asked Vidagdha). 

“On Vak or speech (Brihaspati),” (replied Yajnavalkya) 

“ On which does Vak (Brihaspati) depend ?” (asked 
Vidagdha). 

“ On the heart (Uma),” (replied Yajnavalkya). 

“ On which does the heart (Uma) rest ? ” (asked 
Sakalya).—233. 

MANTRA til. 9. 25. 
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*U3T*Sf?: YAjfiavalkyah. UvAcba, said, f Ha. Iti, thus. 

Ahallika, dull of intellect.. («f: Ahnh, intellect; knowledge, 

Li, undeveloped ; and 9 affix—one who has his intellect in a dull or 
dormant condition), qg Yatra, because. Etat, this heart; UmA. 

WWJ Asinat, than I-tiess ; than this Rudra, the deity of Aha&kAra. 
Anyatra, at some other j>lace. ManyAsai, (thou) knowest, (thou) 

thinkest. S^Yat, if. 15 ^ Etat, this; heart; TJma. Asrnat, other 

than I ness, the deity of Ahauik&ra. Anyatra, at any place else. 

CTl SyAt, had been. SfWW: SvAnah, dogs, Enat, this (pointing to the 

body). Adyuh, might have eaten, stt VA, either, VayAihsi, 

birds ijsjqt Enat, this ; body. Vimathniran, might have torn to 

pieces. Sf VA, or. ffa Iti. 

25. Yajnavalkya said :—“ Oh, thou dull of intellect, (1 
call thee so), for thou knowest that this heart (Uma) is 
somewhere else other than in this Ahaiiikara (Rudra). If it—the 
heart (Uma)—had been somewhere else other than in Ahaiiikara 
(Rudra), either the dogs might have eaten this (our body) 
up, or the birds might have torn this (our body) to pieces. 
(I mean to say, it would be very difficult for us to live).—234. 

mantra III. 9. 26. 

ccf ^Tcm ^ muffin 

hto: jrfrffcr \ 

NS 

nfrife fm i fm i sstr: xrrmsri 

I 3Traf%rT f M I RRTRffa I R 

5ST£f?t * 

$srT 3?^ 3^1: R 

JTr^XIrJT^TRrf Wf cf 

scn^^^f^r f firqmrTTfcr ^ rr 
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3 Nu, an interrogative word. «fis 8 ^ Kasmin, on which. Tvam, 
AhaibkAra, personified Rudra. =3 Gha. 8 T? 8 T Atma, Buddhi ; cognition 
(personified), Um4, 8 Cha, and. srfaf<3^r Pratisthitau, supported. W 
Sthah, are. lti. STPH PrAne, on Prdtja; on i§esa. Iti. w Nu, an 

interrogative word. Kasmin, on which. Brr«U: PrAnah, PrAnm ; 

Sefa. JlfaF«SSi Pratisthitah, located, lti. ApAne, on Bh&ratf. 

lti. *r Nu. Kasmin, on which. wqrw. ApAnah, apana ; BhArat!. 

ufafaRt: Pratisthitah, located. Iti. «!jr3 Vyane, VyAna VAyu. Iti. 
3 Nu. sffor 5 * Kasmin, on which. M(it: VyAnah, the VAyu called VyAna. 
nfaf«S 8 : Pratisthitah, located. i[f?| Iti. Ud»ne, on UdAna VAyu ; on 

Sridevi, who passes also by the name of UdAna. 8 Nu. Kasmin, 

on which. 3$t8: UdAnah, Sr! who is called UdAna. sfaftsfi: Pratisthitah, 
located. 5 [fa Iti. 88t3 Sam&ne, on Hari who passes by the name of 
Sarnana. Sjffl Iti. 8 ! Hah, that, Esah, Vifnu, named Samana. 

Iti, such ; untouched with misery like Brahma, 8 Na, not. Iti, such, 

untouched by misery, like MuktA RainA. 8 Na, not. m?8r Atmfi, 
Visnu. 3?*2fT: Agrihyah, incapable of being grasped as a whole ; 
(incomprehensible), ff Hi, because. 8 Na, not »Jir3 Grihyate, has 
ever been grasped or comprehended, wrffcf: Asiryah, incapable of wearing 
out. ff Hi, because. 8 Na, not. Siryate, has ever worn out. 

Asangah, such as does not come in contact (with anything foul), fj Hi, 
because. 8 Na, not. 83333 Sajjyate, has ever come in contact, wfsft: 
Asitah, free from bondage. 8 Na, not. <3tf3 Vyathate, is subject to pain. 
8 Na, not. Risyati, is subject to destruction. 38ff3 EtAni, these, 

spoken of in the mantras, e.g. 3f8*383?3T88!f Wl Aftau, eight. 8T888tf3 
AyatanAni, seats ; abodes. *r« 8 ? Astau, eight. 8 t$T: LokAh, outward 
manifestations,such as Agni, etc. Astau, eight. $ 8 Tt DevAh, gods ; 

presiding deities, such as Amrita, etc., spoken of in the previous mantras. 
(81 Aftau, eight- PurusAh, Purusas, such as vritf, etc., spoken of in 

the previous mantras. 8 : Sah, He. 8 : Yah, who. T4n, those. 
PurufAn, the Purusas and other Devas, Lokas and Ayatanas. ftcv 
Niruhya, beiny or remaining outside the eight seats, etc. Pratyuhya, 

being as their Antary4mi or inward governor. 88 H 6 I 88 Atyak4mat, sur* 
passes, Tam, Him. A upanifadam, who can be known only 

from the Upanisad. g Tu. Purufam, the Purnsa. gsgrftT PrichchhAmi, 
(I) ask. Ghet, if. 5 # Tam, Him. if Me, to me. 8 , Na, not. vyofa 
Vaksyasi, will speak; will explain. % Te, thy. 88? MfirdhA, head. 
f 8 «lfa«jf 8 Vipatisyati, will fall of. *fa Iti. VTC58 $Akalya, ^Akalya. 
Tam, Him ; the Purusa. 8 Na, not. Mene, knew, f Ha 881 Tasya, 
his ; of Sikalya. 88 ? MftrdhA, the head, fair* VipapAta, fell off. f Ha. 

Api, moreover. WST Asya, his, of ^Akalya. sfgtftOr Asthjni, the bones. 
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Pariraosiijah, the robbers. WTCl Anyat, something else. IPVtTRM 
Many atnanah, thinking. ST73?f: Apajahuh, took away. 

26. “ On which are Ahaihkara (Rudra) and Buddhi 

(Uma) located ? ” (asked Sakalya). 

“ On Prana (Sesa),” (replied Yajnavalkya). 

“ On which is Prana (Sesa) located ?” (asked Vidagdha). 

“On Apana (Bharati),” (replied Yajnavalkya). 

“On which does Apana (Bharrati) rest ?” (asked Sakalya). 

“ On Vyana V&yu,” (replied Yijnavalkya). 

“ On which is Vyana Vayu located ?” (asked Sakalya). 

“ On Udana (&ri),” (replied Yajnavalkya). 

“ On which does Udana (<§ri) depend ?” 

“ On Samana (Hari),” (replied Yajnavalkya). 

“ This (Hari) is,” continued Yajnavalkya, “ neither, like 
Brahma, touched with misery, nor is He like Mukta Rama, 
untouched by misery. This Atman is incapable of being 
grasped as a whole, for no one has ever been able to grasp 
Him. This Atman is incapable of wearing out, for He 
never is worn out. This Atman does not come in contact (with 
anything foul), for He has not ever come in contact (with 
anything foul). It is the nature of this Atman that He is ever 
free from bondage ; that never feels miserable ; and that He 
is never destroyed.” 

“ These are the eight seats ; (these are) the eight outward 
manifestations; (these are) the eight presiding deities; and 
(these are) the eight Purusas,—(these that I told you before). 

I ask (thee, now, Sakalya) of that Purusa, Who can be known 
solely from the Upanisad, (I mean) of that Purusa Who surpasses 
(these eight Purusas, these deities, these outward manifestations, 
and these seats), for He, though in them, is outside them and 
governs them as their Antaryamin or inward Governor. If thou 
canst not tell me of Him, thy head will fall down (will kiss the 
ground).” 

Sakalya, on the other hand, knew Him not ; so his head 
fell to the ground ; nay,-—the robbers stole his bones away, 
thinking them something else,’— 235. 
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MANTRA III. 9 . 27 . 

3TO SJT^T WiqFtfr m *r m 

i stt jrt §t sr: a m ^sm 

^i?5n sr: T^Tsftfa i ^ $ sn^ror * h ^ w 

«9 Atha, then ; when the head of SAkalya had fallen off to the 
ground. 39T9 Uv'icha, (YAjn ivalkya) said ; addressed. ? Ha. WT?N: 
Bhagavantah, venerable. mtP’DT: BrahmanAh, Oh BrAhmanas. q: Vah, 
amongst you all 9: Yah, whoever. 9>T99$ KAmayate, wishes 9 : Salj, 
he mM4, to me, ysgg Prichchhatu, may ask ; may put questions, 9T 
va, or. 9 ? Sarve, you all together. ITT MA. to me. 'f'z&q Prichchhata, may 
put questions. 9: Vah, amongst you all. q: Yah, whoever, 9199 % 
KAmayate, wishes, cf Tam, him. 9s Vah, among you. £^iflT PirchchhArai, 
(I) ask, let me ask. 9 T VA, or. 99?C( SarvAn, all. 9: V»h, of you. 79Stf<? 
PrichchhAmi. (I) ask ; let me ask. $R| Iti. ^ Te, those. 9HTUT: BrAhraan&h, 
the Brahmanas. 9 Na, not. 999 : Dadhpisuh, had their courage or pride. 

27. Then (Yajnavalkya) said,—“ Oh ye venerable Brah¬ 
manas, any one of you who wishes it, may put questions to me 
singly, or all of you together may put questions to me. Let 
me question any one among you, if he desires it ; or let me put 
questions to you all together.” The Brahmanas had no courage 
(to accept the challenge).—236. 

mantra III. 9 . 28 . 

#*ITR q<JTTR srif: n \ u 

9tC(T4n, those BrAhmanas. »$: Etai^, those. Slokaih, by the 

verses. <T9*3 Paprachchha, asked. g Ha. Them YAjfiavalkya asked 
in the following verses ;—(1) 991 YathA, as. 999 tRt: Vanaspatih, in a 
tree ;(lit) the Lord of the trees. A large tree (such as banian, <fcc.) that 
bears fruit, apparently without any blossoms. Here the first case ending 
stands for the seventh. f$T: Vpiksah, the term vrikfa, which means that 
Which grows again, even after being cut down, ( 999 J Vrasch, to cut 
down, and Cl affix, that which can be cut down). sflg9T Ampi§A, real; 
literal, 991 Tath&, in that way. 99 Eva, just. 399 ; Puru$ah, the term 

48 
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Purusa which means (1) a Jiva ; a beinj? ; and (2) that which lives in a 
time. 8W Tasya, his ; of the body of the Purusa. Lom&ni, the hairs. 

Paruftni, »he leaves ; like the leaves'of a tree. WT Asya, his ; of the 
body of the Jiva. PWTvak, skin, Rffc: Bahifc, external. Utp&|ikft, 

bark ; like the bark of a tree. 

28. Yajnavalkya questioned them with the follwing verses. 

28 (1) As the term vriksa is rightly applicable to a tree 
from the literal meaning of that term (which means that 
which can be cut down), so the term Purusa is rightly applied 
to Jiva, which is also called Purusa,—(Purusa meaning—he 
who lives in time). The hairs of his body are like the 
leaves of a tree, and the skin of his body is like the extetnal 
bark of a tree. 

mantba III. 9. 28 (2). 

II ^ II 

Asya, his ; of the Jiva. Tvachah, from the skin. 

Budhiram, blood. 3TCff$ Prasyandi, flows. Eva, certainly, nt: 

Tvachah, from the bark of a tree. z: Utpatah, sap ; like the sap. aq 
Tat, therefore ; since there is a dose resemblance between the Puru§a 
and the tree. {KERRI Tasm&t, that. strgRRf Ahat&t, wounded. Yrik^&t, 

from the tree. wr: Rasah, sap. Iva, like. RRpORf Atpinftt, from the 
wounded body. {rfvRf Budhiram, blood. *rfR Fraiti, comes out. 

28. (2) Blood comes out of the skin of the Purusa, just like 

the sap from the bark of a tree. Therefore, from the wounded body 
of a Purusa blood comes out, like the sap from the bark of a 
tree when struck with something. 

MANTRA III. 9. 28 (3). 

2?cfT II \ II 

RWT Asya, his; of the Puru?a. Rfarfa M&ihs&ni, flesh, 
Sarkar&ni, the interior portions texture of the bark of a tree. Like the 
interior layers of the bark of a tree. CTRRf: Sn&vatah, in the tendons. 

Sthiram, the hard portion. fcaR? Kinhtam, the fibres of a tree ; like 
the fibres. Asthini, the bones of a Purusa- sfenw: Antaratah, 

interior. D&rftiji, wood ; like the substance of a wood. RWj Majjft, 
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marrow. insft’Wt Majjopama, like the pith of a tree. $WT Kritft, 
compare ; said. 

28. (3) The flesh in the body of the Purusa is like the 
texture of the bark of a tree. The stiff tendons are like the 
fibres of a tree. The bones of the Purusa are like the woody 
substance of a tree. Marrow in the Purusa is compared to 
the pith of a tree. 

mantra III. 9. 28 (4). 

*{r$: II $ II 

ntj Tat, just as. Vfiknah, cut down, ftffi Vriksah, the tree. 

Mftl&t, from the root. «T 9 l<l ; c: Navatarah, afresh ; more vigorously 
than before. J*p Punah, again, Rohati, grows. sjfsprf Mrityunfi,, 

by death. f^FRi: Vriknah, cut down. MartyaJj, mortal being, fwt 

Svit, also, $$313 Kasraat, which. Mfll&t, from the cause. ST?T(fa 

Prarohati. (tree) grows, and (a mortal being) is born. 

28. (4) Just as - a tree when cut down grows again 
from the root more vigorously, so does a mortal being when 
cut down by death. What is the cause from which does 
each so grow ? 

mantra III. 9 . 28 ( 5 ). 

far % 11 h 11 

fat?: ttetasah, from the semen, ffef Iti, such an answer, jtt M&, not-. 

Vochata, say. sftstf: Jivatah, from a living being ; from the parents. 

Tat, that semen. snuq% Praj&yate, is produced, sfarm Anjas&, 
actually ; really. ifrq, Pretya, having gone or died ; that which 
has died (actually), this is the case only in Mah&pralaya. tfsTSTt Sam- 
bhavah, He from whom something grows ; the producer. Vriksah, 

the tree. qMTSf: Dh&narnhah, such as grows from the seeds. fW Ira, 
apparently, but not really. ^ Vai, indeed. 

28. (5) You cannot say that from the Semen (is a 

being born again), for Semen is produced from beings (such 
as parents). (I ask) from whom is a being born again (after 
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Mahipralaya), when the beings have actually died ? (As for 
the tree), it is only apparent, that it grows from the seed. 

HAN'T BA III. 9. 28 (6). 

^^IT^TrlT^TfRr II \ II 

qq Yat, when. srffjsf Samdlam, together with its roots. fSff Vriksam, 
the tree. WTffcg: Avriheyuh, uprooted. q Na, jiot, gq: Punah, again. 
WT A, actually. Bhavet, does grow. ^?gqr MrityunA, by death. 
Vriknah, cut down. Svit, also. j??q: Maratyah, mortal. Kasm&t, 

which. tr&Kl Mftlat, from the cause. qtHjfq Prarohati, grows again, 

28. (6) When a tree is uprooted together with its roots, 

does it not grow again afresh ? Is not a mortal when cut down by 
death born again ? What is the cause from which does each 
grow ? 

MANTBA III. 9. 28 (7). 

mm ^ ii 

$m ii * ii 

tfir srwi 5tT®qj^ n £ n 
tfer ii \ ii 

SHP Brahma, the Brahman, fharnf Vijfianam, all knowledge. 
Anandam, all bliss Enam, Him ; the PararaAtman. g Nu, now ; at 
the beginning of creation, gq: Punah, again. Kah, who. «tq*ta Janayet, 
can give birth to ; can produce, 3frq: JAtah, ever born ; ever existent, 
tjq Eva only, indeed, q Na not. JAyate, is born, ijfrg: DAtuh, to the 
giver ; to the sacrifieer. ttfa: RAti)i, aim. Tadvidah, to the knower 

of Him. <WWH* ParAyanam, highly beloved j very dear. facsitfqtq 
TisthamAnasya, to one who abides in (Him.) «Hrqof ParAyanam, the sup* 
port in moksa. (This word is to be supplied here.) Iti. 

38. (7) (The Brahmanas failed to answer this question. 
Yajnavaklya himself gave the reply):—“Brahmanas, it is He who 
created everything. (He is ) all knowledge, (otherwise He could 
not have created all these varieties of objects). All bliss (He is), 
(which has moved Him towards creation.) Him again who can 
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give birth to ? Born He is forever, He is never born. He is 
the Highest aim (or suntmum bonutn) of life. He is very dear to 
the generous sacrificer. He is dearer still to him who knows Him. 
He is the dearest of all to him who is solely devoted to Him.—237. 

Here ends the Bdkalya Brdhmanam. 

MADHVA’S commentary. 

MANTRA III. 9. 1. 

(In the Mantra occurs the word MahimAnah, It is generally trans- 
lated as glories. It is the plural number of the word MahimA— 
‘glory,’ “power ”. The Commentator explains this word by showing that 
it is a compound word) :— 

In this Mantra, those Devas that are inferior have beer, said to be 
the Mahimans of those that are superior; for, the word MahimA consists 
of two words frfar Mahi and MA. “Mahi” meaning greatness, and “ MA” 
meaning measure; so the real meaning of the word MahimA is the 
“measure of greatnees ”; and so the word comes to mean the “ indicator 
of greatness”. Whatever measures the greatness of another, cannot but 
be less than that; so the word MahimA means less or inferior, and 
therefore subordinate, or one who is under the control of his superior. 

But in some places (as in Tatra Satyah so Asya MahimA, etc ) the 
word MahimA does not mean inferior, but it means greatness or glory, 
in other words, in those places it means MAhAtmya. 

In the Mantra it is said that various Devas 333 and 3333, 
are inferior to the 33 Devas. It means those Devas are ParivAras —fami¬ 
lies or dependents of the 33 Devas. 

Note.— The number of Devas is innumerable. The mention 333 or 3333 is merely 
illustrative. The superior Devas are 33. 

Among these 33 Devas, 27 again are dependents of or constitute the 
ParivAra or family of 6 higher Devas amongst them. Again among these 
6 higher Devas, 3 are dependents or constitute the family of 3 higher 
amongst them. Again, amongBt these 3, one is dependent on the other 
two. Amongst these two even, one is subordinate to the other. In this 
order, gradually, the highest God is reached, who is one. He with 
the next lower Deva, constitutes a family of two Devas, (these two Devas 
with the one subordinate to them, constitute a family of three Devas; 
these three Devas with three other Devas under them, constitute a family 
of six ; these six Devas with 27 subordinate Devas, constitute a family of 
33 Devas; these 83 Devas with 300 subordinate to them, constitute a 
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family of 333 Devas; these 333 Devas with 3000 anbordinate to them, 
conatitate a family of 3333 Devas, and so on.) 

In fact, the subordinate Devas are dependent upon the superior 
Devas. They are subordinate in their strength and subordinate in their 
activities. All Devas thus are subordinate to some other DevaB hig¬ 
her to them. The only Deva who is independent and not subordinate to 
any, is the Supreme Person, the Lord God Himself, called The Puruso- 
ttamah, literally “ the Highest Person or Spirit.” 

M ante a 3. 

(It has been mentioned above that the 33 Devas form a family, of 
which six are superior and 27 are inferior. Now, these six, as mentioned 
in the Mantra seveu, are Agni, Prithivi, V&yu, Antarikfa, Aditya, Dyu. 
The33 Devas are 8 Vasus, URudras 12 Adityas, and Indra and Praj&pati. 
Now, in enumerating the 8 Vasus, these very six words, Agni, Prithivi, 
Vayu, Antariksa, Aditya, and Dyu, are mentioned there also. So the 
Commentator explains these words, not in their ordinary sense of fire, 
earth, air, sky, sun, and heaven, but in their special sense, or, in the 
ordinary sense, Agni or fire, etc., are not superior to Chandrama, etc., 
therefore, the author explains the words Agni, etc., as used in Mantra 3 
in the following terms :—) 

Suparijta or Garuda is called “ Agni,” because he carries (Ni) 
the Supreme Lord Visnu called the Foremost or Agra ; therefore, the 
carrier of Agra or Vis^u is called “ Agni”. 

The word Ppithivi means the wife of Garuda, because the word is 
derived from the term Prathiva, meaning Garuda, by adding theeroinine 
affix i. This Prathiva in its turn is derived from two words, Prathita 
meaning the great Lord Hari and Va meaning to carry. He who carr¬ 
ies Prathita or Vijnu is Prathiva or Garuda. Prithivi, the wife of Prath- 
hiva, is thus the wife of Garuda. She is always under the control of her 
husband, and, in fact, her will and her consort’s are one and the 
same. 

The word Vi\yu means the Sutra Atmst, because the word V& means 
“ all knowledge ” and Ayu means 1 life’. The Sfitra Atma is all-knowing, 
and is the life of all, and so he is called V&yu, “ the all-knowing life ”• 

The word Aiitarik§a means »§rB»ddh& or the goddess of faith. 
She is the wife of VAyu. The wo^d comes from two words, AutAra mean¬ 
ing * inside and Akgan meaning 1 to- seb\< She sees inside the -hearts 
of all, even of the high Devasy like Ss5e?e,.etc.; so she is oalled Antarikta 
or the “ Seer of Hearts”. She 1 can see more than any other Devas.: (for 
Faith is the Searcher of Hearts.) 
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The word Aditya does not mean the son, bat it means the Qod 
MaheSvara or Sad&siva. It comes from two words, Adi ‘.in the beginning 
of time’ and Tya meaning ‘ existing from'. He who exists from the 
beginning of time, is Aditya or Siva. 

The word Dyu does not mean heaven, but it means Um&, the 
wife of Siva, because Umi, in her form of speech and through speech, 
brings to light (Dyu or light) everything in this world. 

■/Vote.—-Thus these six superior Devas are the three Devas—Garuda, Viyu, and $lva— 
with their respective wives 01 consorts, called Prithivi, iSraddhi and Umi. 

These six Devas are specially superior to the rest of the Devas, 
who are under their control. 

(These six Devas, with Chandramas and Naksatra, constitute the 
eight Vasus. The words Naksatras and ChandramU do not mean the 
‘stars ' and ‘ moon’, but are explained thus by the author :—) 

The word Naksatra means Indra, because he does not (No meaning 
‘ not') protect (Kgatra meaning ‘to protect') the sun and moon, when 
they are attacked by the lUhu. 

The word Chandram& means K&raa, the God of love, because E&ma 
is the giver of joy, and the word Chandra is derived from the root, Chand, 
to give joy. 

These eight Devas are called Vasus, because the whole universe 
dwells (Vas ‘ to dwell') in them. So they are called Vasus. 

Snparna is called Agni, because he carries the Lord Visnu, the one who is from 
before. The word Agni has been derived by compounding the two words VRf (Agra), 
the one who is from before and (n!), who cairies. (Prithivi) is the wife of srfii* 

(Prathiva), Garuda Garuda is called Prathiva, because he cairies on his back the 
well-known Lord Hari, The word Iff®fg (Prathiva) has been derived from Prathita) 

the Great Lord Hari+ UT (Va) to carry+qj (ka) one who. The H (Ta) of Prathita being 
omitted. The wife of Prathiva is Prithivi (and not Prathivi) ; the X (ra) of sf*r«r ( Prathiva) 
has been changed into (ri). This indicates that she acts not according to her own will, 
but under the will of her lord. Vayu is he who is V (Va), all-knowing, and ( Ayu), the 
giver of life. ^ (Va) is derived from (Va), a verb of motion +^5 (ka) one who, because 
all the verbs of motion may also mean attainment or knowing srjnfwif:5rnn*ftr». 

So q (Va)- means one who knows all j so Vlyn is the SutritmJ. His wife is Vftl ($rad- 
dhl). She rests, in the hearts of all, so she is called Antarikfa. She can see more 
into the hearts of all than the gods <§efa, &c , can do. The word (Aditya) in the 

mantra means TOfrfitft (Sadisiva). he who has been from the very beginning Adi begin¬ 

ning and ?*T Tya affix). The word gf) Dyau means UmJ, lor hers is the form of speech, by 
which she brings everything to light. These are the gods who' are superior, and the 
rest are their subordinates. ■ • . 
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Indra is called Naksatra—one who does not protect, and fifty (Kima) is the Chandra— 

one who pleases all. These eight gods are called Vasus, i.c., the gods that make others 
dwell. 

(Vasa), to cause to dwell and 3 (u), one who. 

mantba 6. 

(In asking the question, “ who are the si*?" the answer is given 
by naming the very six Devas who had already been mentioned in 
the list of Vasus. Thus these six are superior not only to the rest of 
the 33 Devas, but they are superior among the 8 Vasus also. In what 
does their excellence and superiority consist ? This is thus answered by 
the Commentator:—) 

The six attributes Jfinna, &c„ (knowledge, power, bliss, &c.) are 
possessed by these six Devas in larger quantity than the remaining (27 
Devas), nay, even among the Vasus, these six are superior, namely. Vindra 
(Garuda, vi-bird, indra king, the king of birds, or Garuda) and the 
rest. 

MANTRA 4. 

(Now the Commentator explains the verse “ daseme puruse prflna 
atmaikAdasa ”):— 

The ten prknas are the ten sons of V&yu, while 4tm4, the 
eleventh, is Buddhi, or rather the presiding deity of Buddhi, namely, 
Bfihaspati. These 11 are said to be the Rudras. 

otc. Namely, the Devas of five senses of perception and the Devas of the five senses 
of action, together with Brihaspati. the presiding Deva of Buddhi. are the ii Rudras. 

MANTBA 5. 

(The Commentator now explains the twelve Adityas :—) 

I he twelve presiding Devas of the months (excluding Indra 
and \ i?nu, and substituting in their place Yama and Chandra) are 
the twelve Adityas. They begin with Dh&tft (namely, 1. Dh4t4. 2. 
Mitfcra, 3. Aryama, 4. Rudra, 5. Varu^a, 6. Sdrya, 7- Bhaga, 8. Vivasvkn, 
9. Pus4, 10. Savitk, 11. TvastA and 12. Vijnu). 

MANTBA 0. 

(The mantra says ‘ Stanayitnur eva indra.' Primd facie, it would 
mean that the Stanayitnu and Indra were one and the same. To 
remove this misconception, the author says:—) 

A son of V4yu, presiding over thunder, is called Indra here: (and 
it does not mean the well-known Deva Indra). 

This Stanayitnu is the presiding Deva of vajra or thunder-bolt 
of the big INDRA. He is also called Asani or the destroyer of 
enemies (agan&t areh). 
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(Thus Stanayitnu, Indra and Asani are different names of one and 
the same Deva, who is a son of V&yu, and who constitutes the thunder* 
bolt of INDRA, the big Deva of that name). 

The author now explains the word Praj&pati and Yajfia and 
Pasu.): — Yajfia is the name of the son of Indra, the same who is called 
Jayanta- This very Jayanta, called also Yajfla, is the presiding Deva 
of animals, and so is called Pain. 

MANTRA 3 to 6. 

In this way, the principal Devas are said to be 33 in number. 

(Now, the question arises, why the Devas like Dakga, etc,, have 
not been mentioned among the 33 ? To this, the Commentator replies 
that they have also been mentioned:—) 

The Devas, with Agni at their head, as mentioned above, contain 
Dakfa and the rest. They are sons of VAyu, and are presiding deities 
of the senses, Prices even. 

(It may be asked, though Siva has been inoluded among the six 
principal Devas, why the other Rudras have not been mentioned among 
the 33 Devas ? To this, the author replies :—) 

The Rudras also being possessed (JLvefta) by Siva, being in fact 
his part, have not been separately mentioned in this place, bat are 
included in the term Siva. 

(The Commentator now giveB a reason why Aniraddha has not 
been mentioned separately among the 33 Devas :—). 

As Anirnddba is possessed by K&ma, so he is inoladed in the 
term KAma. Therefore, he has not been separately mentioned. 

Note.— KJma is the father of Aniruddha, and so the latter is included in the term Ktma. 

(Now, Jayanta, who is an inferior deity, has been mentioned among 
the 33, while more important Devas have been omitted. Why so ? To 
this, the Commentator replies :—) 

Since Jayanta, the son of Indra, is possessed by Mann, so be has 
been enumerated among the S3 Devas. 

A ote ,— So the mention of Jayanta shows that Manu also has been included among the 33 
Devas. 

(Now, there are other Devas, like AAvins, etc. Why have they not 
been included in the list? To this, the author replies :—) 

The two Asvins, Nirjiti, and Kuvera, and VinAyalca are incladad 
among the Adityas : namely, among the Aryamana and Aflsa and tbog* 
that follow them, because they are specially possessed by these Devas; . 
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? . Nc 44 . —Thu* the , two Alvins, Nirriti, Kuvera and Vinlyaka are included among the 
Arysun^na, Afiia and the three other Devas after Aftla. Ansa is a name of one of the twelve 
Adityas. 

No doubt, the spouses of Indra, Klma, etc., have not been separately mentioned, because, 
a* k genetal rule, the mentlon of the husband includes the wife also. 

' -■Most of the Devas' mentioned in this Brlhmanam, were mentioned also in the previous 
IJrlhrijananu Thus there Were tpeotioned in that Pfithiv!, Agni. Antariksa. Viyu, Aditya, Chandra 
and Tiraka. And these words were explained there as meaning Garucja, &va, the Lord of 
elements—Vlyu, Sarasvati. Sun and Moon, etc. Not only this, but in that Antarylmin 
Brlhmanam the word Pfithiv!. Antatiksa, Viyuv Dyu Chandra-TIraka were slightly differently 
explained from what they are explained here. Here Prithivf means Sauparnt (the wife of 
GarudaJ ; Antarikya has been explained as f^raddhi ; Viyu has been explained as the principal 
Vlyu or Sfttra At ml ; Dyu has been explained as Uml, and Chandra has been explained as 
Ktma, and Tlrakl has been explained as Indra.. Thus the same Devas. mentioned in Antarylmin 
Brlhmanam, are mentioned here also. Why is it so ? To this, the author answers 

Though the Devas Prithivl etc., mentioned here, have also been 
mentioned in Antary&rnin Brhhmanam, yet it is so because in that 
Eir&hmagam also it was necessary to mention them. 

(To the questionwho are these three Devas?” the answer is 
‘‘these three Lokas.” Who are the Lokas or Devas denoted by the 
term Loka? The answer given, if taken in its literal sense, would mean the 
three worlds are the three Devas. Thus the three worlds would be included 
among the six mentioned before it. But this is impossible, for then 
the number six would be increased to nine and, instead of 33 devas, 
we shall get 30. Therefore, the word Loka must mean, not worlds, but 
home of the Devas out of the six mentioned before. Therefore, the author 
now enumerates these three Lokas :—) 

• (Among the six Devas, three are superior namely VAyu, Garuda, or 
Vindra (Vi meaning bird, and Indra meaning King, so Garuda is called 
Vlndra also} and Siva (called also Mahesvara). 

(How are these three Gods to be understood by the word Loka? 
ffo this the author replies:—) 

Because these three Devas are the abodes of their respective 
spouses, they are Lokas or refuge to them (namely, to their spouses). 

They are also called Loka, because they have knowledge for their 
form, or they are all Intelligences (the root ‘Luk* means knowledge also). 

(Why BrahmA and Sega, with their wives, have not been mentioned 
among the three ? If it is said that they have not been mentioned, 
beoause they were not mentioned among the six, or among the 33, then 
that is no answer. For then the further question would arise, why were 
they Uot mentioned either among the six or among the 33 ? To this, the 
author answers :-r-) - . 
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Because Bralitnh and V&yu have the same status or grade, and 
because Siva has the same grads as Sega, therefore, Brahm& and &e;a 
have not been separately mentioned. 

JVote .—'Thus Brahmi with his wife, Sarasvati, is included in Viyu and his wife 3 raddhi. 
because the grade of Viyu and Brahmi is the same. Similarly Ganitja and his wife, Sauparni, 
belong to the same grade as Viyu and Brahmi. Similarly, > 3 esa is included in $iva. The sense is, 
that Brahmi and Viyu, together with their respective wives, and £esa and fsiva, together with their 
respective wives have the same grade ; so also Garuda and £esa have the same grade together 
with theii respective wives. Thus tile mention of Viyu includes Brahmi. the mention of &raddhi 
includes Sarasvati. The mention of Siva or Garuda includes £eja. The mention of Umi or 
Sauparni (wife of Garuda) includes Viruni (wife, of £esa). Therefore, neither Brahmi with 
his wife, Sarasvati, nor 8eja with his wife Viruni, has been separately mentioned, either in the 
list of 33 or in the list of six or in the list of three. 

MANTRA 8. 

(To the question, ‘Who are the two Devas ?’ the answer is iknnatp 
and Pr&na, which, ordinarily, mean food and breath. But Annum and 
Pr&ga must mean here some of the Deyas denoted by the previously 
mentioned three, namely, either diva, Vayu, or Garuda. Out of these 
three, who are the two Devas indicated by the terms Annum and Pr&Qa ? 
To this, the author answers :—) 

draddhfl and Vayu are the two Devas denoted here by the. tertq 
Annam and Pr&na. Annam denotes draddh& and Pr&na denotes Vayu. 
Annam is derived from two words At + nam. At means Atita or sur¬ 
passing or superior ; and Nam means Netri or leader'; thus ArinathmeahS 
the most excellent leader, so it means draddh& the wife'of Vft’yu, because 
she is the leader, even of the Devas, like de?a, etc., also, atiid sup&ritft 
to' theru. . 1 J 

(Why in enumerating the two, i§raddh& and V&yti have been (Taken 1 ; 
for Sraddh& has not been included in the three ? Tn ’anstfer .'to'the 
preceding question, the three Devas mentioned therein' are’ diva'* VSyu", 
and Garuda: draddh& is not among these three. How can thea jhe be 
indicated among the two mentioned in, this question .? , To. this,, iih!e 
author answers;—*) -.j,v ; 

" -dfaddha is included among the three, for SraddhA, being" the wifd 
di V&yu, is included in the word V&yu. - . ..i- •• 

No doubt, Vayu, diva and Garuda are superior to th’eirrespective 
wives, draddb&, IJt«& and Saupargi ; and, therefore, the three, are said 
tfli be .superior to the six. But it does not mean that diva or Gar cda is 
superior to draddhh, the wife of V&yu. The husbands are ^uperior'Vo 
their wives, but it does not follow that any one of these husbands'it 
superior to the wives of other Devas mentioned in the same list, ' " ' 
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MANTRA 9. 

(In tbis Mantra, to the question, ‘Who is the one Deva’? the answer is 
Pr&ga. Naturally one would understand that the word Pr&iia, used in 
this Mantra, must be the same Pr&na as used in the previous Mantra, in 
answer to the question,‘Who are the two Devas?’ There Pr&$a meant 
VAyu or Sfitra AtmA. But in this Mantra, Pr&na does not mean V&yu, 
but a higher deity. This the author explains :—) 

The word PrAiya here, denotes verily the Supreme God Vig^u, who is 
the highest Lord (and not V&yu). The word Pr&rja here is derived from 
three words—Pra+A+na. Pra means the most excellent (Prakrista). 
A means altogether, full (Asamant&t) and Na means joy or bliss. Thus 
Pr&na means the highest and fullest bliss. Therefore, Pr&na is the Lord 
Vi$pu, and no one else. 

To the question,‘Who is Adhyardha or onehalf (£)’ the. answer is 
yo-yaA-pavate, which literally means “He that blows.” It would thus 
mean the elemental V&yu or air, for it is the air that blows. To remove 
this misconception, the author says :—) 

The word Adhyardha means surpassing all in every quality, and 
so it means V&yu, for He always surpasses all in every quality. 

(In the text the question is asked, why is he called Adhyardha, 
and the answer therein given is, Yad Asmin Idam Sarvam Adhyardhnot 
Tena Adhyardha, which is generally translated as “Because when the 
wind was blowing, every thing grew (Adhyardhnot).” 

But Adhyardhanot really means, because he surpasses all. Adhyar- 
dha is compounded of two words, Adhi meaning surpassing, and Ijliddha 
power or glory. He who possesses power or qualities surpassing all, is 
called Adhyardha, 

(Bat how is it that you say that V&yu surpasses all in qualities. To 
this, the answer has been given also, ‘Tad*ahur-yad-ayara-eka-iva-ev& 
Pavate Atha Katham Adhyardha.’ The word used here is “Iva,” mean* 
ing like unto or as if. Thus it is not said ekah-pavate “the one purifies” 
or “singly purifies” or “alone purifies.” Why does the text say, “<*g if 
one who purifies ” ? The text nowhere says that there is a second Deva 
also, who purifies. In fact, according to the t.ext, V&yu is the one and 
sole purifier. Why is, therefore, Iva used there, which would mean that 
V&yu is not the one and sole purifier, but he looks like one and sole 
purifier,* there is some other purifier also. To this question the author 
answers) 
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To Vayu does not belong the singleness of purification, for the 
Supreme God Hari is superior even to V&yu, in the matter of purification. 
Therefore, the text says Eka-Iva-Pavate,—‘he purifies as if singly.’ 
(Thus V&yu is neither one or the supreme person, because Hari is superior 
to Him, nor is He (V&yu) a second person, because in Him, there is the 
highest love of Hari. Thus V&yu is called one-half or Adhyardha, 
because he is neither one or the supreme person, nor is he two or the not 
supreme person. But he is onehalf or Adhyardha, and because he poss¬ 
esses allattributes in greater quantities than all the rest of the Devas 
taken together. (Of course, it need not be said that V&yu does not pos¬ 
sess higher qualities than Visnu.) 

Note. —Thus the second person of the Hindu trinity consisting of Visnu (the supreme God), 
Vayu, the most beloved son of God and Rami (the Holy Ghost)’ Viyu is so intimately beloved 
of God, that he almost approaches Godhead, and so he is called one-half. 

(The author now explains the Mantra, Yad Astnin Idam Sarvam 
Adhyardhnot Tena Adhyardha, in a different way :—) V&yu is called 
Adhyardha or one-half, because he is neither impossible of attainment, 
nor is he absolutely unattainable, so he is called Adhyardha. 

Thus the above sentence means:—Because through Vayu all this 
universe is controlled, regulated, and upheld, he is called Adhyardha or 
the supreme controller. 

(In enumerating the Devas, one after the other, according to their 
higher and higher grades, it should be proper to mention the Goddess J§ri, 
just before Vayu, and after Visnu. Why has Sri been omitted? To this, 
the author answers :—) 

Because Sri is most intimately connected with Hari, so She has 
not been separately mentioned from Hari. 

Note.— f§ri is the most Antaranga, more interior and more intimate than Viyu even, therefore 
she has not been separately mentioned. 

Though Sri in her own form is separate from the Lord Hari, and 
inferior to Him only, yet she is superior to all the rest from eternity. 
And so she has not been separately mentioned. But Vi?nu is superior to 
her also excelling her in all attributes and being free from all faults. 

In the Mantra 2, the question was asked, ‘Who is Eka£ Devah,’ and 
the answer ‘ is Pr&i)a.' Ordinarily the word Eka means “one”. It has a 
special meaning here which the author explains :— 

The word “Eka,” her& means eternal, because there is no one like 
unto him, nor surpassing him, in attribute. Therefore, Vi^u is called 
the One, not in the sense of the Advaitins, who say that there is no other 



896 BRlHAVAR AN YAK A-VP AN IS AD'. 

being than Brahman, but that Vifmu is the One, in the sense that no one 
is eqnal to him or surpasses him. 

mantba 10 to 17. 

[The next eight Mantras are connected together. In them are 
mentioned five things, (I) the dwelling or Ayatana (2) the external light 
or Loka (3) the internal light or Jyotir (4) the person or Puruga and 
(5) devat4 or deity. These eight are shown in the following table :— 


Dwelling 

or 

J.yatana. 

External light, 
or 

Lokah. 

Internal light 
or 

Jyotir. 

Person 

or 

Puruga. 

Devata, 

or 

Deity. 

1. Ppithivi... 

Agni 

Manas 

t?4rira 

Amritam 

2. Kama ... 

Hridayam ... 

Do. 

Kama-may a ... 

Striy ah 

8. Rfipa 

Chaksus ... 

Do, i»« 

Aditye Purusa 

Satyam 

4. AkASa ... 

Srotram 

Do. ... 

iSrautra Purusa 

Dis'atj 

5. Tanias ... 

Hridayam ... 

Do. 

ChhAyamay a... 

Mpityu 

6- 114 pa 

Cbakgus 

Do. 

Adarse Purusa 

iJ 

Asu 

7. Apas 

Hfidayam ... 

■ Do. 

Apsu Puruga... 

Varuna 

8. Retas ... 

Hridayam ... 

Do. 

1 

Putra-maya ... 

Praj4pati 


The author now explains the eight Purugas meptioned in the 
fourth column of the above table.] 

The word “ S4rirah Purusah ” means Manu; by the word “ K4raa- 
mayah Purusah” is meant Pradyumna, The word “ Aditye Purusah” 
means Rudra; the word ‘‘Srautruh Purufah ” means the Moon. “ Chhay4- 
mayah Purusah ” means Nirriti; “ Adarse Purusah ” means the Sun j 
“A pen Purufah” means Parjanya • “ Putramaya Purusah’* means iSakrah. 

The Commentator now explains the eight Devat4s :— , 

The word “ Amrita ” means Vayu, The • word Btriyah . means 
Sarasvatf, Um4, and 6ri. The word “ Satya ” means Brahma. Garudp 
and Sega and Dakga are called Disas. They are vailed Disas, because 
they give the word of command, or they are commanders. Thp word 
“'Mrityu ” means lama. “ Asu ” .means Vayu,.that is inside every body, 
or the internal VAyu. By the’ word Rrajopati is meant Brahrhk, whqn 
he acts as the protector of creatureB. 
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[The author, now explains .the word Jyotir, and shows its difference 
from the word ‘ Loka,' . Though ..bath words « mean - light, yet one is 
used f'*r the inner tight or. the. light of the soul, and the other is «8ed for 
the external light or the outward.illumination, or the light other than 
that of soul; e.g. t light of reason, &c.] The word Jyotir means the inner 
light, or rather the. Deva who illumines the hearts of men ; while Loka 
means the external light. 

JVo/e .—The author now j±X[ilajns the word Manas, as occurring eight times in the above 
table, under the third column of Jyotir : — 

Manas means here the Goddess Rama, because she dwells in the hearts of men and her 
name is Manas ; and because her‘nature is intelligence or consciousness. 

[The author now explains the eight words, Agni, etc., occurring in 
the second column, under the head Lokah, namely, Agnir Lokah, 
Hridayam Lokah, ^rotram Lokah, and Chak§ur Lokah.] 

(She, namely, Hama) is Agni or fire in the external world, because 
she dwells in fire ; and she is called Agni, because she eats (Adan&t) 
everything. She, Ramil, is called Hridayam or heart, because she dwells 
in the heart or Buddhi, and so is called the heart. And as heart is her 
dwelling place, it is said that heart is the external light. And she is 
called Uhaksuh or eye, because she, Rarn&, is the cause of sight. Thus 
she coustitutes the eight-fold Lokas or lights of various worlds inside 
the human body. 

[Now, the form of Ram& in Manas is called the internal light. How 
is it that she is called external light, with regard to the Lokas like Agni, 
Hridaya, etc. ? Agni as Goddess of speech is an internal substance, and so 
also Ohakja or eye, J§rotra or ear, or Hridaya heart, all these are internal 
organs or inside the body of a man. Why is she called external light 
with regard to these bodily organs ? To this, the author answers:—] 

... Rami is said to be the internal light of Manas, because the.mental 
functions compared with the. functions of • speech,, hearing, seeing &c., U 
more internal than these other functions. Therefore, these other functions 
are-called the external light of Ram&. Thus there is no contradiction in 
saying that the goddess Rama is the internal light of Buddhi or cons* 
cience, and that, comparatively speaking, she is the external light of 
speech, sight, ear, etc. 

[In the Mantra, ima eva trayo Lokah, the word Lokah, has been 
explained as meaning the three Intelligences—Vflyu, Garuda, and Siva. 
There also the word.Lokali has not been taken in its ordinary sense of. 
worlds, but of: Intelligences. Had the word -Lokah been- taken , in its 
ordinary meaning', r.t weald have been ‘open-to *tbe- following objection, 
as shown by the author:—] 
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In the above Mantra, the three Lokas have been explained as three 
Devas. If they were not so explained, how would it have been possible 
for three inert, lifeless worlds, to oontain all living Devas ? Moreover, 
how in that explanation the Devas could be said to be contained or 
included in the worlds ? Moreover, how could it be said that all the Devas 
are contained in Agni, etc., for Agni and the rest are not superior to 
Indra and the rest ? 

[In the ordinary meaning of that Mantra, the three Lokas are Agni 
or fire, V&yu or air, and Aditya or the sun ; but, as a matter of fact, all 
the Devas are not included in fire, air and the sun. Nor can it be said 
that the fire, air and the sun are the dwelling places of the Devas, and 
in that sense the fire, air and the sun are said to be the worlds of the 
Devas, and the Lokas, therefore, means the dwelling places. For, if it 
meant that the fire, air aud the sun are the sole dwelling places of the 
Devas and their only dwelling places, then it would contradict the well- 
known fact that the various bodily organs of all organized beings, like 
man, etc , are also the dwelling places of the Devas. The Devas preside or 
dwell in the various senses of man and of every other living being. So it 
is not correct to say that fire, air and the sun are the only three dwelling 
places of the Devas. In fact, the Jtva body is a microcosm. And, 
therefore, the Commentator says :—] 

As the body of every creature is also the dwelling plaoe of all the 
Devas, so there is nothing special in the three worlds—fire, air and 
Aditya. Therefore, the word Lokas does not mean worlds there. 

[If the dwelling places alone are not meant, what then is meant 
there? To this, the Commentator answers :—] 

The superiority of one Deva over the other as regards the possession 
of certain qualities, is intended to be described there. Therefore, when 
the. Mantra says, “ Etegu hi-Idam-Sarvam-sat,” it means, “ in these three 
are these six included.” So, superiority in power is meant here, namely, 
“ in these three Devas, V&yu, Garuda and Siva, the six-fold power is 
greater in quantity than in the remaining three Devas of the 
group of six.” 

Note .—It does not, therefore, mean that all the Devas are contained in these three Devas, 
as has been explained by others. They translate it:—“For in them all these Gods exist.” 
According to Madhva it means "for in them, namely, in the three Intelligences, VJyu, Garuda and 
&iva, these Goddesses, their wives, find their shelter and the six-fold gunas exist in pre-eminence.” 

(In Mantra 7, it is said “ Etesu-hi-idam Sarvam Qat,” which has 
been understood to mean that all the Devas are included in these six 
Devas. But it really means :—) 
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In these six Devas all the six powers, like Aisvarya, etc., exist in 
their complete fullness. These six powers are fonnd in other Devas 
also, but not to the same extent as in these six Devas. The same idea 
is expressed also in the Mantra “Yad Asmin Idam Sarvarn Adhyardh- 
not—” “in this, all this increased or reached its excellence.” There also 
the reference is to these six powers. So also in the Mantra “Sa Brahma 
Tyad Ity Achakfate”—“He is Brahman or Full, and he is called Tyad.” 
Here also the reference is to the fullness of the above-mentioned six 
qualities. So also in the Mantra “Maliim&na-Eva Es&tn,” etc. There also 
the superabundance of the six qualities is also indicated. '1 he mere fact 
that the inferior Devas are said to be the Mahim&s or the measures of the 
greatness of the superior Devas,' shows that the inforior Devas are included 
in the superior Devas. 

(The Mantra says “idam Sarvarn §at ”—“all this is six.” The word 
“ six” is in the plural number, but the word Sarvarn is in the singular 
number. How is this plural number §at put in apposition with the 
singular number Sarvarn. To this, the Commentator answers:—) 

The word §at here denotes Gunasatkam, “the group of six qualities, 
and thus it is also in the singular number, and it means “all this group of 
six,” and, therefore, the word Sarvarn is properly in apposition with §a$. 

(But how do you explain the word Sarvarn to refer to the six quali- 
ties ? To this, the Commentator answers t—) 

The word Sarvarn means here Pfirnam or full, and, therefore, “Idam 
Sarvarn Sat” means “in these three Intelligences, the group of six attri¬ 
butes is to be found in its fullness.” 

(But there is no mention anywhere before in the context, of the six 
attributes ; where do you find, therefore, any reference, expressed or 
implied, to this group of six attributes ? To this, the Commentator 
answers :—) 

The reference to the group of six attributes, is to be found in the 
implication of the word, “Idam,” in the Mantra “ Idam Sarvarn fjaf. ” 
This is on the analogy of the implication, Ayam-me hastah, where the 
word Ayam is by implication taken to refer to Bhagavftn. Therefore, 
though there is no express mention of this group of six attributes, in the 
text, yet it is to be understood there, by virtue of the implication of the 
word “Idam. ,, 

(Now, it has been said above that mere dwelling-place is not 
intended to be described there, but that excellence in the possession of 
the six attributes. The author now shows that the possession of these six 
attributes in super-abundance, also makes, these Devas the dwelliug- 
•plaoes of the, inferior Devas, by implication.. . ■ .« .. ; . r ., , , 
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> By saying that these six Devaa possess these attributes in super* 
Abundance, shows that the other Devas must be understood as subordinate 
to them, and consequently these six Devas become the dwelling*places 
also of the inferior Devas. Beoause the higher Devas have a larger 
scope of pervasion than' the inferior Devas, and so the superior Devas 
include the inferior Devas. 

• It is not, however, a general rule that a dwelling-place is necessarily 
superior to the people dwelling therein. Because we find that houses 
are dwelling-places of men, but it does not follow that houses are superior 
to men in their attributes. Therefore, the mere fact that certain Devas 
are dwelling-places of other Devas, would not make the residence to be 
superior to the dwellers. Therefore, the ftord Lokah has not been ex¬ 
plained as dwelling-places or abodes or worlds. 

(The author now explains the sentence “Sabrahtna Tyad .lty&- 
chaksate.”) 

Visnu is called Brahma, because all qualities are in fullness in him, 
because the word Brahman means full. Vi?nu is called Tyad, because 
he always exists in unchanged form, from eternity. The word Tyad is 
composed of two words, t“Ta,” meaning Tath&tva, “in the same condi¬ 
tion,” and “Yat,” meaning Yftti, going or existing. He who exists in 
the same condition always, without modification, is called Tyad ; and so it 
is a name of Visnu, who is the God of all gods of gods and Lord of all 
Lords of Devas. 

All the above explanation is given in the words of the Mahfimi- 
m&iusfi, from which it has been quoted. 

mantba. 9. 

Note .—PrJna is the great Lord Visnu, because he is Pra (ST) A (WT) Na (*tj), meaning bliss, 
highest and fullest, Pra meaning the best, A on all sides, and Na the bliss. Vayu is the Adh* 
yardha because in him the gunas or all the the qualities are in greater degree. Superior 
importance there is none in the Vayu, because the Lord Hari is always behind this Vayu. 
Beause the Lord Hari has great love for Vayu, therefore Vayu is his property and not his rival. 
Because the qualities of VJyu are fai superior to those of the other gods, therefore, there is noth¬ 
ing which the Vayu cannot do or cannot obtain hence he is called Adhyardha or a god of higher 
qualities. Because $ri is Antaranga to the Lord Hari, so she has not been spoken of as 
a separate deva other than the Lord Hari. $rt, when considered as separate from the Lord 
Hari is always highest of all the devas. The Lord Vifnu is higher than even $r! herself, higher 
in all the qualities and free from all sorts of defects. He is the only one Lord, because there is 
none like Him. He is Para (<H), because He has all the qualities in Him ; He is the 
Brahman, because all the qualities are in Him in full extent. It has been said in the Mahimt- 
raimsl 'Sternal and change less Viinu, the lord of the gods, is rightly called Tyad" (w*). 

Moreover, in the commencement of thie Br&hmanam, the inferior 
Devas are said to be the Mahimfts or measurers of the superior Devas, 
and that alone shows that the inferior Devas are included in the superior 
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Devas, for the part is always included iu the whole. Therefore, having 
already mentioned that the inferior Devas are inolnded in the superior 
Devas, by the fact of their being measurers, why is it necessary to repeat 
the same conclusion by saying that the inferior Devas are included in 
the superior Devas, because the superior Devas aro the abodes of the 
inferior ? 

(Having thus explained the word 1 Lokah’ in the Mantra, Ima Eva 
Trayao Lok’ih,’ the author now explains how the words, Amjita, etc., 
mean not immortality, etc., as explained by others, but they mean the 
various Gods as given by us, and in that explanation also the word 
‘Lok&h*cannot mean worlds ; therefore, the Commentator says:—) 

How. if the word Stri, etc., meant women, etc., could it be said 
that the Gods, Kama, etc., whose power is so well-known to all, are 
inferior to mere ordinary women, &c. ? According to the ordinary 
meaning of this Mantra, it signifies that the Devatfts of K&ma are 
women. Now, Kftma being a very high God, it is wrong to say that 
mere women are Devas of Ktraa. 

(Well, let it be so; but how do you find that the superiority of 
theDeva V&yu is established in this Brahmaniam? To this, the author 

says:—) 

The superiority of V&yu over all other Devas is well-known, as we 
find from the following Vedic Mantras : 

In the Rig Veda (X. 168. 4), we find V&yu praised as the highest 

i.tm& Devan&m Bhuvanasya Garbho W1WT fWW »lftf 

Yathft Vasam Charati Deva Esah. «W wfif 1* : • 

Ghos& Id Asya Srinvire Na Rfipam Sffaf RW 1 ^ 

Tasmai V&t&ya Havisfi. Vidhema. WOK! II 

i< The 80U i 0 { a ll Devas, the womb of the universe, this God. moves 
ever as his will inclines him. 

<‘ His voice is heard, his shape is ever viewless. Let us adore this 
V&yu with our oblation.” 

So also in the Rig Veda (VII. 87.2), we find 
Atmfl, Te VatO Raia A Navinot SlTWtft WTlft UflAshl 
Pasur Na Bhfirnir Yavase Sasav&n. tjfof I 

Antar Mahi Brihati Rodasi Me srwnifl fflft *hf«n ft 
ViivA Te Dh&ma Varupa Priyigi. fklfST ft tgtJf TO finttfall 
« ffhe Vftyu is thy (Master). He sounds through all regions like 
a wild beast that seeks his food in pastures. 



396 


brihadaran yara-upanisad. 


** Within these two, exalted earth and heaven, 0 Varuga, are all 
the forme thou love at.” 

-Mate!—Thus these two Vedic Mantras show the superiority of V2yu over all other Devas. 

(Indra has been mentioned only among the 33 Devas, and not among 
the six superior Devas out of these 33. It would, therefore, appear that 
Indra is merely an ordinary Deva. To remove this misconception, 
the author quotes a Vedic Mantra, showing that Indra is also a very 
high deity, though not equal to the six highest :—) 

Indro Vai Dev&nam Ojisthah.— 

" Indra verily is the most powerful of all the Devas, (because he 
has the power of supporting them).” 

(4 has been mentioned above that Brahm&, the Pour-faced, is inclu* 
ded.among the three highest Gods, by the term V&yu, because he and 
V&yu belong to the same grade. So Brahm& also is superior to all the 
remaining 30 Devas. The Commentator quotes an authority for it :—) 
Brahm& Dev&nam Prathamah Sambabhfiva 
Visvasya Kart& Bhuvanasya Gopt&.— 

“ Brahm& was the foremost among the Devas that arose in the 
beginning. He was the creator of the universe and the protector of all 
worlds.” (Mundaka Up., I. 1.1) 

Though V&yu is superior to all other Devas,yet he is subordinate 
to Vi$gu. This is shown in this very Upanifad (Br. II. 2. 1):— 

Ay am V&va Sifiur Yo Yan Madhyamalj. Pr&gah.— 

“This central Pr&na(the chief V&yu) is the Infant (the first born 
of God).” 

(The words, Ayam, in the above sentence, etc., show that V&yu is 
subordinate to Vignu.) 

In the next extract from the same Upanifad the super-excellence 
of V&yu is again asserted.— 

Tam Et&lf Sapta Ksitaya Upatisthante (Br, II. 2,2).— 

“The Seven Imperishables worship Him (V&yu).” 

So also in this third extract from the same Upanisad :— 

Tadya Bma Ak$an Lohinyo R&jayas, T&bhir Enam,Rudro Anv&yatto, 
Yaoh Chhuklam Tena Indrab (Bp. II. 2. 2.)— 

“Rudra worships him through the red arteries of the retina, 
Parjanya worships him through the waters of the eye.” 
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(The author next gives two extracts from Smjitis to prove the 
same proposition :—) 

“Among the sacrifices, the Asvamedha is the highest. Among 
the lights, the sun is the best. Among all bipeds, the Br&hmaija is the 
foremost, so among the Devas, V&yu is the most exalted. ” 

“V&yu, the most terrible, with terrible voice, with mighty powers, is 
the life of all living beings. The renouncing of their bodies by all em¬ 
bodied beings, depends on the will of this Pr&na, therefore, V&yu is spe¬ 
cially the Deva of all Devas,” 

(The author quotes another Vedic text to prove the superiority of 
V&yu over other Devas (Rig Veda, 1. 156.4.) 

Tam Asya R&j& VarurjasTarn A$vin& 3839 3l4l993rei9fa3T 
Kratum Sachanta M&rutasya Vedhasah. iRtf 89*3 8T3939 398: I 
D&dh&ra Daksam Uttamam Aharvidam 

Vrajan Oha Vi§nuh Sakhiv&n Aporgute. tfaf 9 ftfwg: 8^93? U 

“ The Sovran Varuna and both the Agvins wait on this, the will 
of him (V&yu), who guides the Marut host. 

“Vififu hath power supreme and might that finds the day, and 
with his Friend unbars the stable of the kine.” 

(In the next six extracts, the author shows that Visqu is superior 
to V&yu :—) 

(1) Atmata e$a Prftito J&yate— 

“From the Atman (Visniu), this V&yu is born." 

(2) Vo V&yau Tisthan V&yor Antaro, etc., (Br. Up., III. 7. 8.) 

“He who dwelling inside V&yu, controls that V&yu,” etc. 

(3) Devan&m Devat& V&yur. V&yor Devo Jan&rdanah—“V&yu is the 
Deva of all Devas, while Jan&rdana (Visiju) is God of V&yu also.” 

(4) Sa Pr&^atn Aspijata (Pr. Up., VI. 4.)— 

“He created V&yu.” 

(5) Pr&Q&t SJraddh&m—“Sraddha was created from V&yu.” 

(6) Btasm&j J&yate Pr&pah (Mu. Up., II, 1. 3.) 

“From Him (Vis?u) was born Vdyu.” 

Note.— 1 This shows that 8raddhi, the wife of Viyu. came also from Prina Viyu. This is art 
authority for our explaining the term 1 Annatn ’ in this Brihmana by &raddhi, and this is also the 
authority for establishing the superority of oraddhi over other Devas, excepting of course -Viyu. 

Note.—We have mentioned above that the three Lokas mean the three Intelligences, namely, 
Garuda, f5iva and Viyu. And we have also said that Rudra is the support of Umi and other 
Devas. While Brahml is the support of Rudra and the other Devas. While Brahmi in his turn 
is supported by Vijnu. For these statements the-author now gives the following authority :—) ' 
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Hudram Sam&6rit& Dev&, 

Rudro Brahm&nam Asritah ; 

BrahraA M&m Asrito Nityam 
N&ham Kanchid Up&sritah— 

“All Devas are supported by Rudra, while Rudra is refuged in 
Brahm&, Brahmft is refuged in Me (Visnu) always, but I am refuged in 
none. ” 

All these authorities show the superiority of Vinsu ; and they also 
show that this superiority of the various grades of higher Devas, over 
Devas of lower grades, consists in their possessing superior excellence. 

(We have mentioned above that when <$ri is looked upon as a 
separate personality from Viftju, then she is superior to all other Devas, 
yet she is always inferior to and controlled by Vis^u. For this, the 
author now gives the following authority :—) 

“Refuged in the grace of 6ri, the great God Brahma resting 
on the lotus, praised the supreme Lord Hari, and so let us also praise 
that God Krisna.” 

mantra 19. 

(Sakalya addressing Y&jfiavalkya says ‘‘0 Yajnavalkya, because 
thou hast decried the Br&hmanas of the Kuru-P&fichfUas, what Brahman 
dost thou know? I, know the quarters with deities and their abodes”. 
The sentence “ I know the quarters with their deities and their abodes” 
looks very much like the words uttered by S&kalya, for it is not separated 
from the preceding sentence. To remove this misconception, the author 
shows that this sentence is the utterance of YAjflavalkya :—) 

“Diso Veda Sa Dev&h sa prati$th&h,—” “I know the quarters with 
their deities and their abodes.” This sentence is the utterance of 
Y&jfiavalkya. 

(Now, in saying “I know the quarters,” Y&jfiavalkya does not 
expressly say that he knows Brahman. $&ka!ya's question, was, “Do 
you know Brahman?” The answer of Y&jfiavalkya is, “I know the 
quarters with their deities and their abodes.” Where does he say that 
he knows Brahman? To this, the author replies:—) 

When Y&j&avalkya says he knows the abodes of the Devas, he 
implies thereby that he knows Brahman also; for, Brahman is the highest 
abode, wherein all the Devas rest, and so by using the word Sapra- 
tisth&h, he shows that he knows Brahman also. For, to know all things 
with their support, is to know Brahman. Therefore, this is an answer 
to the question, '* Dost thou know Brahman ?” 
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MANTRA 20. 

(The author now explains the answer given by Y&jfiavalkya to 
the further question of S&kalya, when he says if thou knowest the 
Devas with their quarters and abodes, who is the Devas of East, etc. 
In fact, S&kalya asks five questions about the five quarters—East, South, 
West, North, and Zenith. And the answers given by Y&jfiavalkya about 
these are shown in the following table :—) 


1 

Quarters. 

Devatis. 

Pratisthl. 

PratisjhJ. 

Pratisthi. 

Pratijthi. 

East ... 

Aditya 

Chakguh (Manu) ... 

Rftpani(Indra) 


Hridaya (Uml) 

South ... 

Yama 

Yajna (Aniruddha) 

DaksinI (Rati) 

f^raddhl 

(Kama) 

II ridaya Do. 

West ... 

Varuna 

Apas (Moon) 

Retas (Brihaspati) 

Hridaya Do. 

North!... 

Soma (Moon) 

Diksah (Satarupsl) 

Satyam (Manu) 

... 

Hfidaya Do 

Zenith... 

Agni 

Vak (Brihaspati) 

... 

... 

Hfidaya Do. 


The author now explains the various words, Chaksus, etc., used in 
the above.:— 


Svayarabhu Manu is denoted here by the term Chaksus. He is the 
support of Aditya. The support of Chakfus is the Lord of sight, whose 
nature is colour, namely, Indra.and, therefore, Rfipa denotes here Indra, 
and this Indra supports Manu. While Indra in his turn is supported by 
Um&, who is the essence of Buddhi, and who is denoted by the term 
Hridaya in the above list. 

MANTRA 21. 

Similarly, Yama, the Devat& of the South, has for his support the 
Deva called Yajfia, namely, Aniruddha (who is the presiding deity of 
Yajfia and so the word Yajfia here denotes Aniruddha). Similarly, 
Aniruddha is supported by the Goddess Rati, who is the presiding 
deity of Dakfpin& and is, therefore, called Daksi$&. While Rati is sup¬ 
ported in her turn by SraddhA which here means the God K&ma, for 
K&tna is an embodiment of faith or SraddhA. Therefore, Sraddh& hero 
means K&ma. While this K£ma in his turn is supported by Um&, 
denoted by the word Hfidaya, for this TJm& having the form of heart is 
even the support of Kama. , . 

MANTRA 22. 

Varuna is said to be the presiding deity of the West. 

Varuga is supported by Apas, or the Deva of water. Novt, Apas 
means here Deva moon or Chandra, for moon governs waters always. 
This moon is the support of Varuna. In its turn, moon is supported; by 
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the Deva called Retas. The Deva Ret as here means Bfihaspati, because 
he is the essence of Retas. And he supports the God of Moon also j and 
of Bfihaspati, UmA again is the support. 

Though Bfihaspati is said here to be the support of Moon, while 
SatarApA has been mentioned below to be the support of Moon, yet there 
is no contradiction in this, because any one Deva can become the support 
of another, if he or she wishes it to be so. And thus she becomes the 
ruler of the quarter. 

HANTS A. 23. 

Soma or Moon is said to be the ruler of the North, and he is 
supported by DikfA, which means here SatarApA. 

Note .—In the pievious Mantra, Moon has been said to be supported by Retas or 
Brihaspati. Here he is said to be supported by Diksa or Satarupa. There is, however, 
no conttadiction in this, for any Deva may, by his mere will, become the support of another Deva. 

This SatarApA is supported by Satya, which word here means Manu. 
For Manu has the form of Satya (or truth). While of this Manu even the 
same Goddess UmA is the support, because she is the goddess of creation 
also always, like Manu. 

MANTBA 24. 

The Lord of Zenith is the Deva Agni. The support of Agni is VAk, 
namely, Bfihaspati, and of his Bfihaspati, the goodessUmA is the support, 
who is denoted here by the word Hfidaya. Thus Uma is the ultimate 
support of all these deities of the quarters. 

Note .—But Unit is not the finality. She has five other devas above her, as will be 
shown later on. 

MANTBA 25. 

(The next question asked by SAkalya is “ Who is the support of 
UmA?” But the answer to this question does not appear to be clearly 
found in the BrAhmagam. The answer, however, is to be inferred from 
the context of Mantras 26 and 25. The answer of YAjAavalkya, as 
ordinarily understood, was:—“ Yajfiavalkya said, 0 Ahallika, when you 
think the heart could be anywhere else away from us, if it were away 
from us, the dogs might eat it, or the birds tear it.” The word Aamat 
used in this Mantra, does not mean here "I,” but it means the Lord of 
the faoulty of “I-ness,” namely, Siva, the husband of UmA. So the Mantra 
really means “0 Ahallika, when you think that the heart (UmA) could be 
anywhere else away from Siva (Asmat), if it were away from Siva (Asmat), 
the dogs might eat all Jlvas, or the birds tear them, ” The author, there 
fore, explains it thus ;—) . 
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The support of Um& is Rudra, whose form or nature consists in 
the faculty of making “1” (ego) and “Thou” (non-ego), namely, the 
faculty of making individuality. He has the nature of Aha&k&ra always. 
(This faculty of making ego and non-ego belongs to Rudra). The word 
‘A.tm&’ used in the next Mantra refers to Um&, because her nature is of 
the essence of Buddhi, or, in other words, she is the presiding deity of 
Buddhi; while her husband, Siva, is the presiding deity of Aha&kAra. 
If the Deva Siva were not the support of Umi (denoted in the next 
Mantra by the word Atm&, because she is all-pervading, or Atatatv&t), 
then there would have been no power in reasoning alone (Bodha-Jltmik& 
Sakti) of beings like men, etc., to protect their own bodies. Their own 
bodies being unprotected, men, etc., could have been eaten by dogs or 
torn to pieces by birds. Or the Buddhi Sakti or the power of reason, 
without the consciousness of “I” (Ahahk&ra) behind it, would not have 
been sufficient to maintain our bodies, and, in that case, the bodies of all 
beings would have been devoured by dogs and .vultures. Thus the 
Ahank&ra or I-consciousness is behind or is the support of Buddhi or 
reason, and it is this I-consciousness that is at the root of self-preservation. 

mantba 26 to 28. 

(In this Mantra, various words, like Tvam, JLtm&, Pr&pa, Ap&na, 
Vy&na, Ud&na, and Sam&na, occur. They are now being explained by 
the Commentator :—) 

In whom do 5iva and his wife, Ura&, (denoted by the terms Tvam 
and Atma in this Mantra) rest ? To this question the answer given 
is, that both these, Tvam and Atman, are supported by Pr&jja, namely, 
by Sega, the presiding deity of Pr&ga. This Sega in his turn is supported 
by Ap&na, namely, by the goddess Bh&rati, the presiding deity of Ap&na. 
In-her turn, this goddess Bh&rati, called Ap&na, is supported by Vy&na 
or by Vftyu. The chief V&yu is denoted here by the term Vy&na, because, 
etymologically, Vy&na is derived from two words, “Vi” meaning 
“Visista” or, specifically, and “Ana” meaning the leader; so Vy&na means 
the highest leader. The chief V&yu is called Vy&na, because he is the 
highest leader. 

Vy&na in his turn is supported by Ud&na, which word here means 
the goddess Sri. Etymologically, Ud&na is derived from two words “Ut” 
meaning‘upwards’, and “Ana” to lead. She who leads the sonls of the 
Muktas upwards, is called Ud&na or Sri, 

Of this Ud&na or the up-leader or Sri, the support is the Lord God 
Bari himself. Be is denoted here by the -term Sam&na. Because Be is 
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always the leader (Ana) along with Him (Sama or Saha) of all others. The 
word SamAna is composed of three words—Sam + A+Ana ; and it means 
“He who leads her (Sri) always along with himself.” 

(In the Mantra, occur the words, “Neti, Neti, AtrnA”. The word 
AtmA here denotes the Lord God Hari. The words Neti, Neti, are generally- 
translated “not this, not this,” but they really mean “not thus, not thus”. 
In other words, the terms, ‘Iti na’ are equal to ‘Evam na.’ The author, 
therefore, explains these words thus :—) 

He, the Supreme Lord Hari, is the leader of all, while the other 
Devas are leaders only of those who are inferior to them. Therefore, he 
is called SamAna or the “concurrent leader” of all. While the other 
Devas, UdAna, VyAna, &c., are leaders subordinate to this SamAna or 
the Supreme Leader. This Samana is not like f§ri, for !§rf is supported 
by the Lord Hari. But the Supreme Lord Hari is “Iti na” “not thus,” 
namely, not like Sri, because he is not dependent on any one else. Nor is 
he like BrahmA and other Gods, nor is he ever bound like the Mukta 
Jivas, for the very word Muktas, shows that they were bound at one time, 
and were liberated subsequently. Nor is he like any bound Jiva. There¬ 
fore, he is called “Iti na,” “not thus” ; namely Vifnu is not like BrahmA 
&c„ nor like any bound soul, nor like any liberated soul. This Lord of 
all Lords is not thus. It follows, therefore, that He can have no 
similarity or comparison with any insentient object, when even the 
highest sentient beings, like Sri, BrahmA, &c., cannot be compared 
with him. 

All sentient beings are either untouched by misery or touched by 
misery. All Jivas fall into these two categories. Sri belongs to the first 
olass, namely, Sri, from the very eternity, is never touched by misery. 
Muktas belong to the second class, because at one time they were touched 
by misery. But the Lord does not belong to any one of these two classes ; 
and so the double repetition of Iti na ‘not thus/ iti na ‘not thus.’ 

(In the Mantra this Atman is described as (1) Agrihyo Nahigrihyate, 
(2) Asiryo Nahi Siryate (3) Asango Nahi Sajjyate (4) Asito Na Vya- 
thate, Na Risyati. These words are generally translated—“He iB in¬ 
comprehensible, for he cannot be (is not) comprehended ; he is imperish¬ 
able, for he cannot perish; he is unattached, for he does not attach 
himself, unfettered, he does not suffer, he does not fail.” The author 
now explains these words :—) 

This Lord Hari is AgrAhya, because He cannot b a fully compre¬ 
hended, anywhere, by anyone, at any time. In other words, IJe is incap¬ 
able of being wholly grasped, 
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He is Asirya or incapable of wearing out. He is Asafiga or He 
never ooraes in contact with anything foul, that is, He is not 
besmirched by contact with any sinful object. (He is like light, which, 
though it falls on all good and bad objects, yet is not tainted by such 
contact). He is not Sita or bound, therefore, he is called Asita or free 
from bondage. He is Na Risyati, namely, He never fails. 

He is said to be incomprehensible (Agr&hya), because he iB not 
entirely comprehended by anyone, at any time or place. 

(Now it might be objected that the same explanation might apply 
to other words also, namely, when it is said that He is Asirya or iucapable 
of wearing out, it may mean he is incapable of wearing out entirely, but 
he may wear out partially, and so on. The author answers this objection 
thus:—) 

He does not wear oat even in the slightest degree, either by any 
cause or by any effect. 

(In the Mantra the words, Navyathate, Na Risyati, are used in the 
present tense. One may say that this negation may apply only to the 
present time, the Lord does not suffer now , the Lord does not fail now, 
but He might have suffered or failed in the past, or he may suffer or fail 
in some future time. To this, the author answers :—) 

The Lord of the world (Jagann&tha) is not tainted by any sins 
(though he dwells among the sinners), He is not besmirched by any body, 
by any faults that may exist in him. Neither in the past, nor in the 
future, there ever was or will be, any bondage of the Lord. He was 
not and will not be ever subject to misery. Destruction never comes 
to Him, nor does any misery. Though others can never comprehend 
Him in His entirely, yet He comprehends everyone, fully, within His 
cognisance. 

[But Devas like $ri, VAyu, &c., are also imperishable (Asirya, Ac,), 
and so these epithets ‘‘imperishable,” ‘unattached,’ ‘unfettered,’ &c., are 
not peculiar to-the Lord alone. To this, the author replies :—] 

The qualities of imperishableness, &c., belonging to any other 
Devas, are not inherent in them ; but they acquire these qualities through 
the grace of the Supreme Lord. Therefore, everything else is extremely 
different from the Lord, and distinct from Him, and consequently the 
Sruti says ‘‘Neti, Neti ”,—He is not thus, He is not thus. 

■ [Not only is theXord Vijnu the supporter of all other Devas below Him, but- those 
Devas depend upon the Lprd for all their qualities J 

'Out of His fullness of auspicious qualities, a drop is reflectedin,th* 
heart of the Goddess Sri, and She is fully possessed by one drop of thif 
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reflection* From the fullness of the qualities of 6r!, a drop or Bay is 
reflected iu the heart of Brahm&, and he enjoys that drop or Bay as the 
fullness of his qualities. From the fullness of the qualities of Brahmft, a 
drop or Bay is reflected in the heart of Budra, and he enjoyB this drop 
or Bay as fullness of his qualities ; and so on in succession. All the 
lower Devas thus have only a fragment of the qualities possessed by the 
Deya higher in the scale. This also constitutes a difference between 
the Lord and the other Devas. 

[When S&kalya asked who is the supporter of Um& (denoted in the 
UpaniQad by the term "heart”)) Y&jnavalkya addresses him as Ahallika. 
This term has been explained by others to mean a ghost, one who vanishes 
( lika) in the day time ( Ahani ). This explanation, however, is incorrect, 
as the author next shows:—] 

The word Ahallika in the Mantra means one who has his Ahar 
or knowledge in the Lika or potential condition ; therefore, not developed, 
hence it means a fool. Y&jfiavalkya reproaches !§&kalya by calling him 
Ahallika or a fool, because the question of &4kalya was a foolish one, 
for every one knows that Um» is supported by her husband !§iva. 

[Nott.—\n the $ruti Brahman is described as ‘incomprehensible,’ ‘imperishable,’ etc., 
and the reason or proof of these qualities is given in those very terms. It is said he is in¬ 
comprehensible, for he cannot be comprehended, he is imperishable, for he cannot perish, 
etc.” Now, the reason given is not distinct from the proposition sought to be proved. It is in 
fact a begging of the question. Why is it so ? The author explains it thus:—] 

By using the reason "he is not comprehended,” in order to establish 
the proposition "he is incomprehensible,” or by using the reason "he 
cannot perish,” in order to establish the proposition that “he is imperi¬ 
shable,” the &ruti means to convey the idea that the qualities of God, 
like ‘‘incomprehensibleness,” "imperishableness,” etc., cannot be proved 
by any reason. They must be taken on the authority of the sacred 
scriptures. 

[When Y&jfiavalkya asks S$&kalya ‘ I now ask thee to explain to me 
the Brahman,' S&kalya replied that he did not know Him. How is it so ? 
Y&jfiavalkya had already explained the Brahman to S&kalya by the 
attribute “ Neti, Neti," and so ^ftkalya must have known Brahman. 
Why does therefore, the Mantra say that S&kalya did not know Brahman, 
To this the author replies:—] 

Though the attributes of Brahman were taught to S&kalya by the 
text “ Neti, Neti ” etc., yet S&kalya did not know Brahman in His specific 
form and, therefore, the Sruti says that 2$Akalya did not know Him. 
The question of Y&jflavalkya was, " Tell me the specifio attributes of 
Brahman ” for he uses the words—“ Tam-tvau-panifadam Purusam 
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PrichchhArai Tamchen mA na Vivakjyasi.” The word “Vi” in “Vivaksyasi” 
shows that specifio (visesa) knowledge of Brahman was asked for by 
YAjfiavalkya, and not the general knowledge, which YAjfiavalkya himself 
had so far given out. 

All this is from the BrahmAg^a Purfiga. 

[In the Mantra 26, ocour the words Niruhya, Pratyuhya. These two 
words have been explained by some as meaning “ dividing and uniting,” 
namely, dividing them according to the different abodes, worlds, and 
persons; and uniting them at last in the heart. The author explains 
these words, however, as meaning “ transcending” and pervading, or 
“ immanent.” Niruhya is composed of two words—Nir-f vah (to carry.) 
The force of Nir is to mean Nirgatya or going outside of a thing. He 
who supports a thing from outside of it is said to be NirfidhA or Niruhya. 
And hence it means transcending. Similarly, pratyuhya is composed of 
Prati and Vah. He who carries or supports every (prati) thing from 
inside of every thing. Therefore, it means to support a thing by 
pervading it from within :—] 

The Supreme Lord (Purusottama), without standing in need of 
anything in the world, supports ( Vahati ) the whole world by being 
outside of it, so he is Nirfidha or extra-cosmic supporter. And as He, 
the Lord Hari, always supports every form that exists in this world, 
by entering into each one of these separate forms, so He is called 
Pratyfidha or (intra-cosmic). In these two forms, He supports the 
manifest and the unmanifest universe. 

(In the Mantra, the word Aupanisatka has been used to describe 
the Supreme Brahman. It means that Brahman is a person to be known 
from the Upanigad only. Why is this particular term applied to Brahman 
alone. Are not the Devas also known through the Upanigad, and 
cannot they be also said Aupanigatka ? To this, the author answers:—) 

Without the Upanigad, Brahman cannot be known in any manner, 
by any person (while Devas may be known by other methods 
also, such as Yoga, etc). Therefore, Viggu, the Groat Lord, is called 
Aupanigatka or the Purusa taught in the Hpanigads. 

[When Afivala and others put questions to YAjfiavalkya, they were 
satisfied by the mere assertions of YAjfiavalkya. Thus Afirala asked 
in Mantra III. I. 3:—] 

[“Oh YAjfiavalkya, since everything here is grasped by Death, yea 
swallowed by Death, by what means is a pious man freed from the grasp 
of death ?” (YAjfiavalkya replied)—“It is through the (Lord VAsudeva 
in the) Hotpi priest, in the fire and in speech (that one gets salvation). 
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It is, indeed, the (Lord VAsudeva in) speech, that is (in) the Hotri of the 
sacrifice. He who is (in) the speech is verily (in) fire and (in) Hotri as 
well. He (it is) who gives Mukti and Atimukti (to the Devas)." 

[Here Aivala was satisfied by the mere assertion of Yftjfiavalkya. 
He did not ask him for any proof of how Hotri priest was the saviour. 
Why did he accept the mere statement of Y&jfiavalkya ? The disputation 
was of the nature of Jalpa or wrangling. In such a disputation, it is 
necessary to ask for proofs of the assertions made by the opposite party. 
But neither Asvala, nor the other sages who questioned Y&jfiavalkya, 
asked for any proof of his assertions. To this, the author replies :—] 

The opposite party must put questions in disputations of the nature 
of V&da (discussion), or Jalpa (wrahgling), etc., except when he is satisfied 
by the mere assertion of the other side as being sufficient proof. In such 
a case, no other Agama or testimony of text is needed. But when there 
arises a doubt, then he may question his opponent, and in that case the 
opponent must produce further authority. 

(Next arises the question, what are the peculiar marks of a person 
whose bare words, without any proof, may be taken as authority ? To 
this, the author answers:—) 

He who always gives answers to all questions, with promptness and 
fullness of conviction, in accordance with the revealed testimony of 
Agamas, is a person whose words should never be doubted. 

(The particular auspicious marks of the authoritative person are 
the following j—) % 

The person whose body has the length of 10' cubits, as measured 
by his own palm up to his wrist, as well as whose body is ten times 
thb length of his face ; as well as whose body is 30 times the length of 
his brow, which must be slightly erect,—moreover, whose body is ten 
times his brow in circumference, as well.as whose body is seven times 
the length of his foot, and five times the length of his breast, is one, the 
words uttered by whom should never be doubted. 

(All these measurements must be concurrent, namely, the body 
when measured by the palm should be ten times in length, when measured 
by the face, it must also be ten times ; in other words, the length of the 
palm and the length of the face must be the same, and they must be one- 
tenth of the whole body. Similarly, the,length of the body, when mea¬ 
sured by the length .of the brow or forehead, must be. 30 times the length 
of the brow ; and the brow must be slightly upraised.’: Similarly, the 
circumference of the body must be ten times the borw. When measured 
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by the length of the breast, the body mast be five times in length, and 
when measured by the length of the foot, it must be seven times. The 
author now gives the length of the face.) 

Whose face is nine times the length of the finger, whose throat is 
four times the length of the finger, whose trunk is 24 fingers in length, 
such a person is reverenced by the Devas even. 

Since all these auspicious marks are soldom found, in their entirety, 
in one single person, so the rule is, that even such a person, who possesses 
most of these auspicious marks, and a few inauspicious marks, should 
be relied upon, and his words are to be taken as authority. Of course, 
a person who has all these marks in him, is the most reliable authority. 
But even Devas and Rigis also do not possess all these auspicious marks 
in their entirety, and except Vignu, the chief of the Devas, and next after 
him BrahmA, no one possesses all these marks in full. 

Even the Yedas show, by the very fact that teachings are given 
therein in the forms of questions and answers, and not in the form of 
argument, that the assertions of the wise and holy men should not be 
doubted by any one, at any time. In the Vedas, no further proof than 
the mere assertion of a sage is asked in these sacred dialogues, except 
under very peculiar circumstances. Therefore, Asvala and other Rigis 
did not ask for any authority or proof from Y&jfiavalkya. They rested 
content with the mere assertion of Y&jfiavalkya, for they took his word 
as Agama or valid testimony or revelation, as we find that Janaka himself 
did so take the words of Y&jnavalkya, later on. All this is said in the 
Brahma-tarka. 

So we find in the Bh&rata :—He whose own doubts have been 
removed and who is capable of removing the doubts of others, should be 
searched after, by every seeker of truth, and such a person should be 
acquired even when one has to spend a large sum of money in propitiating 
him. 

Even in the VAyu Pur&tja, similar marks of a holy person are 
gi ven. 

A person, whose body is 69 Angulis in length, and ten itmes as 
long as the palm of his hand, and who is a nyagrodha(?) in circumference, 
and who measures full four cubits in length, is one whose word mast be 
relied upon. 

Therefore, in all l.gamas, like Paftchar&tra, etc., and in all Samhit&s 
the marks of a reliable teaoher (Achirya) are similarly mentioned, as 
we have described above. 
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(The author now explains the seven verges which Yajnavalkya recited. Having defeated 
all the Manis assembled in the meeting, Yajnavalkya puts them the questions in the verses 
mentioned in the text. He says : — 

Yatha, Vrikso, Vanaspalis, 

Tathaiva Purujo-mrisi. 

Tasya loniani parnani 

Tvagasyotpltika Baliih, Sic. &c. 

These seven verses have been thus explained by others :— 

1. As a mighty tree in the forest, so in truth is man, his hairs are the leaves, his 
outer skin is the bark. 

2. From his skin flows blood, sap from the skin (of the tree), and thus from the wounded 
man comes forth blood, as from a tree that is struck. 

3. The lumps of his flesh are (in the tiee) layers of wood, the fibre is strong like the 
tendons. The bones ate the (hard) wood within, the marrow is made like 'the marrow of the tree. 

4. But, while the tree, when felled, grows up again, more young, from the root, from 
what root, tell me, does a mortal glow up, after he has been felled by death ? 

3. Do not say, ‘front seed,” for seed is produced from the living; but a tree, springing 
from a grain, clearly rises again after death. 

6. If a tree is pulled up with the root, it will not grow again j from what root, then, tell me, 
does a mortal grow up, after he has been felled by death ? 

7. Once born, he is not born (again) ; for who should create him again ? 

The author explains these verses thus:— 

As the term “ vpik^a ” ia literally and etymologically true, and 
denotes a tree, for it comes from the root ‘ Vrich,’ to cut, and means what¬ 
ever is cut down, so the word Puruga always denotes the spirit and is 
etymologically a true (Amrisa) epithet of the spirit, for the quality denoted 
by the roots which go to form the word ‘ Purusa' always exists in the very 
word ‘ Purusa.' These qualities denote eternity, and everlastingness; and 
these qualities are possible only, if the word 1 Purusa’ denoted eternal and 
ever-lasting. The word Puruga is composed of two terms Puru, meaning 
1 always,’ and san, meaning “ existing,” he who exists always, in all times, 
is called Purusa. Thus the very term Purusa means existing forever, 
and is a proper designation of spirit. 

Note.— Thus Purusa denotes Jiva. who does not die after the dissolution of the body, 
and that >he is again and again born until he gets Mukti. Whence is this ? Such was the 
•question of Yajnavalkya. It may be said that the liva is born fiom the semen of his parent, but 
Yijfiavalkya answers in reply that such a birth takes place till Mahipralaya. But his question was 
in Pralaya, when both the tree and the Jiva are uprooted, who is there that brings the tree and the 
Jiva both into existence ? He asked them to explain it fully. 

The fools see that the tree grows as if from the seed, but the wise do not see so; for the 
seeds are not independent, so they cannot by themselves ever be the cause. So Yajnavalkya 
requested them to tell rightly the cause of rebirth after death (in Pralaya) ; for there must be 
somebody who causes them to come into existence after death in Pralaya, for the Jivas are not 
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independent. Thus asked, the assembled Risis could not give the right answer ; though they 
knew it. yet they had not the strength to tell it so, to make their answer conform with or suit the 
question in the manner it was asked. Being over-powered by the strength of YAjnavalkya, the Risis 
could not give the answer, and thereby they showed that they were not over-confident, proud and 
impertinent; then it was that Yijnavalkya himself gave the answer. The author now explains the 
difficult words of these verses). 

The word Kin&ta means Dare samslifta-P&Sa, the rope-like fibres 
which are attached to or encircle the wood, in other words, it is analogous 
to a muscle ora tendon in the animal body, that which surrounds the 
woody portion of a tree, like a P&sa or noose. 

Note -.—The simile of the muscles is to the rings of the stem by which the age of the tree 
is calculated. 

The word Sn&va is without any case affix; it must be construed in the 
sixth case, and means '* in the middle of Sn&va” or muscle. The whole 
phrase means “ the noose-like fibres which surround the wood are called 
Kin&ta, they correspond with the tendons or muscles in the human body, 
and are permanent. In other words, that which is like the strong portion 
in the muscles of a man, attached to the bone, that corresponds to the 
Kin&ta in a tree, or the fibre-like substance which surrounds the woody 
portion of the tree like a noose. 

(In verse 4, the question is asked, “ From what root does it grow ? ” 
This question may be interpreted to mean from what root does the tree 
grow again, after it is cut. But this meaning is wrong, for in the previous 
line it was said that while the tree, when felled, grows up again from the 
root which is underground, so the question could not have referenoe to 
the tree, but to man. So the author says :—) * 

A tree grows up from the root, which is an accepted fact, for when 
a tree is felled down it is only cut from the top, the underground root is 
left intact. But when a tree is uprooted and cnt off from the very root, 
then it cannot grow. If it be said that a man is reborn from the seed 
of another man, that is also wrong ; for the rebirth of a being from the 
seed of another man, pre-supposes the existence of another living man. 
But in Pralaya, or the Great Dissolution, everything vanishes. Qow does 
then man come into existence (after the Pralaya) ? This was the qnestion 
put by Y&jfiavalkya. For by. using the words, Aftjas& Pretya Sambhavah, 
Y&jfiavalkya means not the ordinary death, but the final death of all 
beings in the Mah& Pralaya which is real death. 

Note .—No one ever doubted in India the- rebirth of Souls after ordinary death. The 
question of Yijnavalkya does not relate to ordinary death, but to the great death in Mahi Pralaya. 

{Thus, being questioned by Y&jffavalkya, the assembled Br&hmafas 
had not the courage to answer him, and so the text says—teha Br&hmagA 
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na Dadhpisuh, the Brahmanas did not dare to answer him, and so they 
kept quiet. It does not mean that those Br&hmanas did not know the 
ordinary teaching that all spirits after Mah& Pralaya are reborn from the 
Lord, but it really means that the Brahtnanas did not know fully the 
attributes of the Lord, and they kept quiet. So the commentator 
says that :—) 

The Br&hmaqas kept quiet, because they were unable to answer, 
fully and completely, the question put by Y&jBavalkya. For those 
Rifis remained silent, though they knew that the Lord was the cause of 
the rebirth of the souls after Pralaya. But they did not know that the 
very name Purusa meant eternal, the word Purusa meaning eternal 
shows that a Jiva must come back again even after Mah& Pralaya; 
for its return is inevitable, so long as it does not get Mukti. In Mah& 
Pralaya, all that takes place is that the Jiva is stripped of all its bodies, 
even its k&rana (causal) body also vanishes. But the Jiva being eternal 
iB not destroyed in MihA Pralaya, but comes back again (by the command 
of the Lord, to complete its evolution till it gets Mukti). 

It cannot be said that the Jiva cotnos back of itself, for it is not 
independent in its rebirth, so it is necessary that it should come back on 
account of some one else as its sender. So the meaning of the question 
put by Y&jfiavalkya was, “Who is this Being, by whose command a Jiva 
comes back to creation, after the Mahft Pralaya ?” The sages remained 
silent and could not answer this question. And so, when they were silent, 
Y&jfiavalkya himself answers it, by saying that it is the Lord, denoted by 
th# attributes Vijn&narn Anandam Brahina. 

(If it be asked—who is the creator of the Lord—to this, the commen¬ 
tator answers:—) 

Let it not be doubted, that there is some one else who creates the 
Lord, for the Sruti itself declares, “JAta Eva na Jayate,” “He is already 
born, he is not born again.” In other words, it means that the Lord is 
born or exists from eternity and is not born again. In fact, the word 
Punab, uSed in the Mantra, does not mean the repetition of the action 
of birth, but it means that he does not stand in need of another person. 
In other words, no other person can give birth to the Lord. Such a use 
of the word Punah, is to be found in other places also, as in tho following 
line:— 

Eka eva Harir bandhuh punar anyo na vidyate. Here also the 
word Punar means a person. 

Note.— Therefore, the line, "JJta eva na Jayate konvenam Janayet punah, ” should not be 
translated:—Once born, he is not born (again), fot who should create him again ? as it is generally 
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translated, 4 >ut it should be translated thus He is even already born, he is not born from any 
other person, who is the person who can give him birth? 

(In the Mantra oceuis the word, Ritih, It is in the first case, and it has been construed 
by others in the sixth case; and they explain it to mean giver of gifts. The author explains th< 
wold Ritih thus :— 

The word R&tih means* beloved (Ista), the desired object. 

The word Parayanatu should be construed thus :—Tigtham&nasya 
tadvidah par&yanatn—Ho is the supreme goal of him who knows and 
of him who is firm in his devotion. 

(Having explained the {§ruti in his own words, the author now 
strengthens his explanation, by an extract from N&tAyagiya, to show 
that his explanation is consistent with the explanations given by Puragas 
also :—) 

“Having conquered all, Y&jnavalkya again puts this question to 
the assembled sages:—As with regard to a tree the word Vfikja is a 
moat appropriate term, because it means that which is cut ; so the word 
Purusa is also very appropriate, with regard to the Jfva, because tho 
root-meaning of Purusa denotes eternity, or what exists for ever. There¬ 
fore, the Jiva never dies, though its body may all perish. Consequently, 
there is rebirth of the Jiva constantly, so long as he does not attain Mukti. 
Explain, 0 Sages, to me whence is this rebirth of the Jiva, after the 
Mahft Pralaya, when all his bodies, including the K&rana body, are 
destroyed. If you say the rebirth is from the seed of his parent, such 
rebirth from the seed of the parent takes place during an evolutionary 
period, only so long as there is no Pralaya. But in a Pralaya, the Jiva 
becomes rootless, just like a tree which has been dug up from its very 
root. In an ordinary cutting of a tree, its root is left behind under* 
ground which makes the tree to come out afresh from the root hidden 
in the soil, so in ordinary death, the soul is reborn from the root existing 
in the hidden soil of its causal body. But in the Great Dissolution, 
when the causal body is also destroyed, from what root does the Jiva 
come out again ? Tell me fully, ye sages, who is the bringer back 
into existence of the Jiva, after the Pralaya. The unwise say, in their 
ignorance, that as a tree grnvs from the earth, from the seeds lying 
buried in the earth, without the help of any one else, when the proper 
time for growing comes, so the Jiva, lying buried in the bosom of the 
Lord, comes to birth again of itself, without the help of any one else. 
But this is the saying of the ignorant only, for the Jiva is not indepen¬ 
dent, and so cannot come to birth of itself, without some moving power. 
So, according to the wise, the Jiva cannot be the cause of its own rebirth, 
because he is not independent. Tell me therefore, 0 Sages, quickly 
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the cause of the rebirth of the Jiva after the great Pralaya,‘because 
the creator of Jivas after the great dissolution must be an independent 
person. Being thus asked by Y&jflavalkya, the Sages could not answer 
him satisfactorily. Though they knew, yet they could not answer 
Y&jnavalkya, for they were over-powered by his great learning, and they 
thought it impertinence on their part to answer him. So they kept 
quiet. Therefore, when they kept quiet, the great Sage Yajfiavalkya 
answered himself thus:—Hari, the All-blessful, is the cause which 
sends forth all Jlvas in the beginning of a new creation, after the 
Great Dissolution. He sends them forth (from his bosom to complete 
their evolution) till they get Mukti. There is no creator of Hari, for he is 
Ever-born. He is beloved of all generous persons who give alms ; He is 
still more beloved by those who are the knower of wisdom (Jfianins). 
But he is the most beloved of those Bhaktas or devotees, who are con¬ 
stantly merged in the love of him.” 

Thus it is in the N&r&yaniya. 

Here ends the commentary on the Sdlcalya Br&hmanam. 



FOURTH ADHYAYA. 

First Sadaciiarya Brahman am. 

MANTRA IY. 1.1. 

Note. —After testing the learning of Yajnavalkya, as mentioned in the last Adhylya 
Janaka ‘‘Asan chakre,” that is, took his seat, namely, ascended the throne. After that 
Yajnavalkya approached Janaka. After paying him due respect, according to the rules 
of scripture, Janaka addressed him thus:—‘‘O Yajnavalkya, why did yon come here; was 
it for the sake of getting cattle or for the sake of telling us the truth (anta) about the 
Subtle (Brahman) called Ann?” Thus addressed, Yajnavalkya said:— 1 “O Great King, for 
both; desiring cattle and for teaching the truth about the Subtle (Anu-anta).” Thereupon 
the king said :—“If you have come to teach about the Subtle Brahman, then tell us about it." 
Then Yajnavalkya wanted fiist to ascertain what others had taught Janaka about It, so that he 
might tell something more about the means of getting Mukti. Therefore, he said. “Tell me 
what others have told you. ” Janaka said :—'Jitvi, descendant of (Silina (and hence called 
&ailina) told me that Vijnu, the Full (Brahman), has the secret name of Vik (Speech), for he is 
the‘true Speaker.” Yljnavalkya praises the teaching given by $ailina. and, in Older to show 
that f^ailina is also an Apta Purusa, he mentions the three qualities or rather preliminaries of an 
Apta, the preliminaries which purify a person and fit him to become an Apta. These three 
requisites are that one should be well taught by one’s mother, father, and teacher or that one should 
be Mitrimln, Pitrimin, and Achlryavln. “ fsailina taught thee rightly, O King. Vik verily is 
Brahman, for if the God controlling speech, were to abandon one, then that person would be dumb 
and mute ; what is the good of such.a person who is abandoned bv the Speech ? Being unable to 
speak, he could neither study sacred scriptures, nor perform daily rites. Therefore, ^ailina said 
very well that Vak was Brahman. But thou must not think that this is the highest, and that 
thou hast attained thy end. Did Jitva tell thee the Place or Temple, the Controlling' 
Person or the Image installed therein and the Meaning of the secret name that he taught, thee 
Thus asked, Janaka said:—“Hedid not tell me these three things.” Then Yljnavalkya said :— 
“O king, the teaching of the secret name of God, is only one-fourth teaching, it is not complete 
without the other three, namely, the Flace where the Lord Vak abides, the Image or the 
Person that is supported by this I.ord Vak, and the meaning of the Secret name, VSk ? The 
complete teaching consists of foui things (i) the Secret name, (2) the Abode or the organ in 
which the Lord abides in that form, (3) particular Image or the reflected Person supported by 
the Lord under that form, and (4) the Meaning of the Secret Name, These are the four padas 
of Brahma-knowledge.” 

When Janaka admitted his ignorance of these three, then Yajnavalkya said :— The 
well-known organ of speech is the Place or Temple where the Lord, called Speech, dwells. 
The particular reflected Image or the Person supported by this Lord is AkiSa 01 the Goddess 
Ramil, so called, for she shines all around or illumines every thing (3 all, and kl»a shining). The 
meaning of VSk is PrajnS or wisdom. The Lord must be worshipped under the name V 3 k as 
Wisdom. The king asked, "What is the nature of this Wisdom?” Yljnavalkya, in order to 
show that there is hb difference between the substance and the attribute between the dharma and 
the dharmin, in the case pf Brahman, says .that the form of the Lord, called VSk, is itself 
Wisdom, that is, Prajfiitl. YSjnavalkya then demonstrates the wisdom-quality of V 3 k by 
saying :—"Through this form of the Lord, called V 3 k, one knows (prajnlyate) his Friend, the 
aggregate of Sacred Loie, The Scriptures are the true friend of man and are called bandhu or 
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friend in the Upanisad. YJjnavalkya then enumerates these scriptures, namely, “the Rig-veda, 
Yajurveda, SSma-veda, the Atharva-angirasas. the Itihasa, the l’uranas, the Vidya (the 
1 ’ancha-ritras or Pentasophias in prose), the Upanisads. the f^lokas (the Pancha-ratras or 
Pentasophias in verse), the Sutras, the Anuvyakhyanas; the VyakhySnas what is sacrificed 
what is poured out, what eatables are given in charity, what drinks are given in charity, this 
world and the other world, and all creatures. All these are known through Speech.” Yijnavalkya 
then tells the fruit of worshipping Brahman as Speech. A devati primarily is fit to worship this 
Brahman under the name of Vik, and he is always protected by Vik and the Lord Vik carries 
this deva to higher dovas, and there “having become a (leva,” that is, having attained siyujya with 
a higher deva, this deva obtains the Bevas, namely, obtains at Mukti, along with Brahma, the 
various forms of the Lord seen in the $vetadvipa. These forms are called Becas. becausethey 
are full of sporticenecs, tic. So much with regard to the deva worshipper. The deva having 
attained mukti there all beings who are inferior to this deva milk this deva namely supply him 
what they (the inferior devas) can supply. This is one fruit of this worship, and it applies to 
the devas. The second fi uit of this worship is with regard to men. He who is not fit to become 
a deva at once, who is not on the line of (leva evolution, but belongs to human evolution, he 
‘having become a deva,” that is, having gone to the plane of devas. “goes to the devas.” that 
is, on getting mukti attains sayujya with the devas. Thus there are two sorts of fruits, one for the 
devas who can worship the Lord at once as Vik, in all organs or Indriyas ; and the other for 
men who cannot so worship at once, but rear h in time to such wotship. Thus being taught by 
Yijnavalkya, t he king offered him gui u-daksini worthy of his position as a king. lie ottered a 
thousand bulls, each accompanied by an elephant. But Yijnavalkya said:—“My father is of 
opinion that one should not lake guru daksini until he has taught fully his pupil. I shall not 
accept these now. I have something more to teach. ” 

And so on, he teaches the meaning of the five othei Secret names or Mantras of the Lord, 
their respective Temples and the Image of the Lord installed in that Temple together with the 
fruit of worshipping the Lord in this mode. 

wgqfaamn i 

cgwfo w \ w 

3T*np: Janakah, Janaka by name, Vaidehah, the King of the 

country of the Videhas. WTHteifi As&fichakre, took his seat on the throne, 
f Ha, a mere particle. Atha, then. «rT3?3$3<r: YAjfiavalkyah, Y&jna- 
valkya by name, crnrmsf Avavrftja, came to him ft Tarn, him. Sfre 
Uv&cha, said, asked. ? lln. 3T3T3$53 Yajfiavalkya, Oh Yajfiavalkya. 

Kimarthatn, for what reason. Ach&rih, (thou) hast 

travelled ; (thou) hast takon the trouble of coming to my 
court. Pasfin, the animals; the cattle. Ichehhan, wishing. 

Anvant&n, conclusions about the Ltrd. ug Anu, the subtle, the 
Lord ; and sfa Anta, the conclusion or truth. Ifci. «nrr^ Sarurat, Oh 

Sovereign : Oh World Ruler. Ubhayam, both, wishing for the 
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beasts and to tell thee conclusions about the Lord Brahman. Eva, 
indeed. Iti, thus. 34TV UvScha, said, f Ha. 

i. (After testing the learning of Yajnavalkya), Janaka, the 
king of the Videhas, ascended the throne. Then Yajnavalkya 
came in front of him. Janaka then addressed him thus:—“O 
Yajnavalkya, with what purpose did you travel so far ? Was 
it the wish for gaining cattle or the wish (to teach us) the 
truth about the Subtle (Brahman) ?” 

Yajnavalkya replied :—“ For these both, O mighty 
King.”—241. 

mantba IY. 1.2. 

fqqTit 1 wqi 

trT^TqrTlT I ^ ts>T^f^rtgBqTf T ^r!r^ri%m I 

q 1qt ajl m|Tsj^5R 1 qmqTqqqqrenq: ma$r 
I qSTJTfrrn I SfTlfa qqTfefa 

ftaiq srr^T t qqi^qpq: uimra q?i^ q^q^: 
qTqt§TsqqTrpq fftfiq: q^TTii fq^r aqrqq^: ^trqsi: 

|cRTTqq qifq- 

q*R q %W. qq$ %T3>: qqhwqqqTTqqrqq qqi^ 
qfTTq^t qnt qqi? q*q q^rqq qii^Tfim qqfqtq 
qqipqfq^fcq q^TT V Tjq fqfltrT- 

|qT# I I^rqqqw, qfqf ^TiftfcT jhqiq *rq$T t^f: I 
q |Tqiq qTffq^qq: fqqitsqjqq qtqqfqsq II ^ II 

^ Te, to thee, Kafichit, any one ; any wise man ; any of thy 

teachers. Y at, whatever. HlHfrl Abravlt, said; instructed. QQ Tat, 
that. *|<04HT Sp'nav/tma, let ns hear. Iti. ftftrns iSailinah, born in 
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the family of Filina. fsfW Jitva, JitvA by name. if Me, to me. wreftl 
Abravit, sail! ; instructed. S)r Brahma, the Brahman; the one who is 
full in all the qualities, srtt^ V&k, speech. ^ Vai, indeed. Iti. q*n 
YathA, as. JTT^piI^ MAtriman, one who has received the instructions 
from his mother. itriinAn, one instructed by his father. 

Wqiqqig AoharyavAn, one instructed by his religious preceptor or Guru 
BruyAt, may instruct. SPIT TathA, so. Tat. that. ^ailinah, 

one who was born in the family of Silina. Abravlt, instructed 

(thee). qi^VAk, speech. W Vai, indeed, ffgr Brahma, the Brahman, 
jfa Iti. «raa[?T: Avadatah, without Speech: abandoned by the Lord, called 
Speech, ft# Kiw, what ; what result, (meaning nothing). Wig SyAt, can 
there be. Iti. & Te, to thee, aw Tasya, His ; of the Lord Hari, 
named VAk. Ayatanam, seat ; abodo, ’place. uFast PratisthAm, 

form ; image, the person. Wtqta Abravit, did (he) instruot. g Tu, 
interrogative word. if Me, to me. a Na, not. STiNta Abravit, did 
instruct. Iti. fttnz Samrat, Oh Sovereign, tjag Etat, that; the 

instruction given by JitvA. <5=6<Ttg EkapAt, a quarter; partial; incomplete. 
$ Vai, indeed, Yajfiavalkya, Oh Yftjfiavalkya. Sah, re¬ 

nowned ; renowned as thou art for your knowledge of Brahman, q: Nah, 
to me, to us. wfe Brfihi, tell it. qiqi VAk, the organ of Speech. qq Eva, 
only, indeed. wqqsf Ayatanam, the seat, the place or temple. tTT$TW 
AkAsah, Rama. ( ail on all sides ; (Ka&a) to illumine, plus W affix, 
one who burns or is bright on all sides), nfllgr PratisthA, form, image, the 
person, qqg Enat, this ; her. ST9ff Prajna, knowledge. Iti, thus. 

Wlfftei UpAsita, (thou) shonldst meditate on or worship. YAjna- 

valkya.Oh YAjfiavalkya KA, what, srsf^fi PrajfiatA, the knowledge aspect. 
T?5IIZ % Samrat, Oh Sovereign, VAk, VAk ; the form of the Lord, known 
as VAk. t^Eva, indeed, Iti. ssre UvAcha, said (YAjfiavalkya). W. 

Ha. H 5 TT 2 SamrAt, Oh Sovereign. tfl^T VAchA, by Vak ; by the form of 
the Lord, known as Vak. ^ Vai, indeed, sfnj: Bandhuh, the kindred : the 
friend, namely, the sacred literature. Prajnayate, is known ?RIiZ 

SararAt, Oh Sovereign, qpihr; Rigvedah, the Rigveda. qgafg: Yajurvedah, 
the Yajurveda. SAmavedah, the SAmaveda. ifg: Atharva- 

vedah, the Atharvaveda. SffhW: Angirasah, the JLiigirasa. 

ItihAsah, the traditions, or narratives. JTrof PurAnam, the PutAnas ; the 
doctrines of creation. faw Vid yA, the prose portions of PancharAtra. 
3<lfq*g: Upanisadah, the Upanijads. 5f#TOTi $lokAh, the verse portions of 
the Paficharatra. SfitrAni, the Brahma Sdtras ; the VedAnta 

aphorisms and the Pfirva MimAmsA, and the Sankargana Sutras. 
sigtqWPIiqif*! AnuvyAkhyAnAni, the larger explanations of the Vedas, like 
Bpihat-Tark, &c. MHWHHlfq VyAkhyAnAni, the smaller explanations of 
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the Vedas, such as Brahraatarka, &c. Istara, the worship, Hutam, 
the offering of sacrifices. wrfstBt Asitam, giving away of food in charity. 
qrf*Tcf P&yitam, giving away of drinks in charity. Ayam, this. 
Lokah, world, such as the earth, &c. w Oha, and. q*: Parah, the other. 

Lokah, the world, such as Heaven, &c. ^ Cha, and. Sarv&nii, 

all. Bhfit&ni, the beings. Cha, and. V&ch&, by V&k ; 

through the grace of V&k or Rami Eva, only. iftfrnfft Prajfi&yante, 
are known. 5RT12 Sauirat, Oh Sovereign. V&k, speech. ^ Vai, 

indeed, lift Pararaaih, great, trp Brahma, the Brahman, the one 
full in all the qualities, q: Yah, whoever. q«f Evaa, in this way, i.e., 
with the seat, form, &c. «£?»;* Etat, this; Brahman, Vidv&n, 

knowing, realising within himself. Up&ste, meditates. q«f Enam, him. 
!f Na, not. 3T$lffT Jah&ti, gives up. qs 1 Enam, him. srqffSjj SarvAni, all. 

Bhfit&ni, the beings who are inferior tp this knower. wfwjtffcT 
Abhiksaranti, milk, or draw their nourishment from and minister (him), 
f*: Devah, a deva. Bhiltv&, becoming. DevAn, the higher 

aspects of the Lord, such as playfulness, &c., as seen in the Svetadvlpa. 
srPi Api, together with j as well as the Brahman. qf?r Eti, joins. 
Vaidehah, the king of the Vaidehas. 31*$: Janakah, Janaka. 59W Uv&oha, 
said. ? Ha. Sahasram, thousand. Hastyri?abham, elephants, 

together with oxen, qqrfir Dad&mi, (will) give. J(fet Iti. fft Safe, that. 

Y&jnavalkyah, Y&jfiavalkya. TJv&cha, said, f Ha. ft 

Me, my. Rtat Pita, father. Anannsisya, not completing the 

instructions to a disciple, Hareta, should take (gifts). «T Na, not. 

Iti. STTpga Amanyata, admonished, 

2. Yajnavalkya said : — “ Let us hear what any (other 
teacher) has told you (about the means of getting Mukti).” 

Janaka said :—“ Jitvan Sailina told me, ‘ Speech is verily 
Brahman 

Yajnavalkya said “As one who has the three-fold 
advantage of having a good mother, a good father, and a good 
teacher should have taught, so did Sailina teach you that 
Speech is Brahman. For what is the good of a person who has 
not (the protection of) Speech ? But did he instruct you about 
the Temple and the Image (and the meaning of the secret 
name of God) ? ” 

Janaka said :—“ He did not tell me.” 

Yajnavalkya said “ It is only a quarter of the teaching, 
O Great King.” 


53 
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Janaka said :—“ Tell us, then, O renowned Yajnavalkya.” 

Yajnavalkya said :—“ The organ of speech is the Temple 
of the God, called Vak (or the Word or the Inspiror), the 
All-shining Goddess Rama is the Image of the Lord installed 
there and (the meaning of the secret name Vak is) Wisdom. 
One should meditate upon Him as wisdom.” 

Janaka said-:—“ What is the nature of this Wisdom, O 
Yajnavalkya ?” 

Yajnavalkya replied :—“ The nature of Wisdom is the God 
Speech himself (for there is no distinction between the substance 
and the attribute here). Through Speech verily, O mighty 
King, the Friend (all literature) is known, namely, the Rig-veda, 
Yajur-veda, Sama-veda, the Atharvarigirasa, the Itihasas, the 
PurSnas, the Vidyas (the Pancharatras in prose), the Upanisads, 
the Slokas (the Pancharatras in verse), the Sutras, the Anuvya- 
khyanas(or the larger commentaries on the Vedas), the Vyakhyartis 
(or the smaller commentaries on the Vedas), the methods of 
worship, the methods of offering oblations, the methods of 
giving alms of food and drink, this world and the other world, 
and all the beings. All these are known (prajnayante) through 
Speech, O Great King. Speech indeed is the Supreme Brahman, 
O Mighty King. He who knows Brahman as such (with His 
Secret name, the Temple, the Image, and the Meaning of the 
name) him Brahman as Speech or Inspiror does not abandon 
ever, and all beings (lower in scale to him) seek their sustenance 
from Him and serve him by ministering to his wants. He having 
become a deva, goes to the devas, [that is, if he is a deva, then 
getting unity with higher devas (devobhutva) he reaches Brahman 
along with Brahma, when the latter gets mukti and sees the 
Shining Ones, namely, the various aspects of the Lord in 
Svetadvipa. But if he is a man, then he reaches the plane of the 
devas (devo bhutva), and on getting mukti gets union with 
the devas]. 

Janaka Vaideha said “ I present you a thousand elephants 
and bulls,” 
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Yajnavalkya said:—“ My father was of opinion that one 
should not accept daksina without fully teaching his pupil.”—242. 

mantra IV. 1.3. 

qq: pnnfr § \ qqi 

mrrai q^steqiqqtssiqteqT^Tt I few, 

^ q^qiqqq nf^r i q ^saq^r^qi^T 
I q ^ q* SgFf ^TfT^sr \ qTq<TqTqq- 
qsn^m: qm^i fqqrqc^q^qiqta i fqqm m^r- 
q?qq I ht<JT qq qiJTfefq ftqiq ITM^ ^ 
cETqiqTqRq qTYR-qqm^^q JTra^Tcqrq qq[ 
q^rnif qq% qr f^sa^Tli stui^s* qmz muft 
% qqri? ^ s^ar qq mnrt qqhr^q qq^q- 
m^Rcf |qt qcqT ^crtq^fq q Tjq Tq£T%|qT^ i 
f^rqqqw, q^ ^Tqtfq ftqTq 5R5B* %|f: I q 
ftqTq qffrq^qq: fqrTT ^Sq?qq qiq;jrSl«qf^fq \\\w 

& Te, to thee. Kasohit, any wise man ; any of thy teachers. 

*R( Yat, whatever. w5Tft<I Abravit, said ; instructed. a^T Tat, that, sgqifnf 
SrinavAma, let us hear. j[fa Iti. Sftrsaiqq: Saulvayanah, born in the family of 
Sulv&yana. 3tf$: Udankah, Udanka by name. ft Me, to me. 

Abravit, said ; instructed. STgr Brahma, the Brahman. srrQT: PrAgah, 
(lit.) the maker of the world ; the Pr&na ; the vital energy. ^ Vai, indeed. 
Iti. qur YathA, as. MAt.riin&n, one instructed by one's mother. 

Pitrim&n, one that has received instructions from one’s father. 
«TTwfqt^ AchAryavAn, one instructed by one’s religious preceptor or 
Guru- *T3IH BrfiyAt, may instruct. qqTTathA, so. 3H Tat, that, itraWTif: 
fSaulv&yanah, one who was born in the family of Sulv&yana. tnr^fct 
Abravit, instructed (thee). Wftj: Pr&nah, the vital air. * Vai, indeed. 
ITV Brahma, the Brahman. Iti. V7PI13: AprAgatalj, of him who is 
without PrAga. fa’ Kim, what ; what result, (meaning nothing). fq|ij 
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Sy&t, can there be. ffa Iti. it Te, to thee. cT?*T Tasya, his ; of Pr&na. 
WWPf Ayatanam, seat. srfriBi Pratigth&m, form ; image. mrelg Abr&vit, 
did he instruct, g Tu, but. it Me, to me. H Na, not. vising Abravit, 
said ; did instruct. Iti. Samr&t, Oh Sovereign, qag Etat, that; 

the instruction given by Udahka. Ekap&t, a quarter ; partial ; 

incomplete. ^ Vai, indeed. $fa Iti. *1X51333^ Y&jfiavalkya, Oh Y&jSa- 
valkya. 3T: Sah, renouned ; renouned as thou art for your knowledge of 
Brahman. «T: Nah, to me. Brilhi, tell it. srtnj: PrAnah, the vital air ; 
eaoh of the vital airs or Pr&na V&yus, which are PrAna, Ap&na, Sam&na, 
Ud&na and Vy&na. srftRpf Ayatanam, seat. Ak&Sah, the sky ; 

RamA. jrfa&T PratifthA, form, Enat, this ; her. firmSf Priyam, dear ; 

most beloved. aWRlg UpAsita, (thou) shouldst meditate on. ffrf Iti. qngr3543T 
YAjiSavalky a, Oh, Y&jfiavalkya. 5BT Ka, what. ftrqftT PriyatA, dear object. 

Samr&t, Oh Sovereign. JTPO: PrAnah, life ; vitality. Eva, only. 

Iti. Uvacha, (Y&jfiavalkya) said, f Ha. 3 HJT? Samr&t, Oh Sovereign. 

srWTC’l Pr&ijasya, of the Lord Visnu, who is called Prana. KAtn&ya, 

for pleasing ; in order to please. The sentence is to be completed by 
*fouf (Bhojanam Bhavet), one eats. Ayajyatn, those that are 

not competent to offer a sacrifice or not to be assisted by a priest, 
Y&jayati, helps to offer sacrifice. ^ Vai, indeed. Aprati- 

grihyasya, of such a person from whom the acceptance of gift is forbidden, 
jtftijflft Pratigrihn&ti, accepts gifts. wp| Api, even. Samr&t, Oh 

Sovereign. PrAntasya, of Hari, also called Prana, $1313 KAmAya, 

for pleasing. sit YAm, whichever. Swu Disam, direction, qfa Eti, 
(a man) goes, as Tatra, there. Vadh&sankam, the fear of death ; 

an act (such as stealing or theft) which produces in the mind a fear of 
death. ngfg Bhavati, becomes ; is committed. Samr&t, Oh Sovereign. 

SJHff: PrAnah, life ; vitality. WT Parainam, great. SfT Brahma, Brahman. 
^ Vai, indeed. *t: Ya^, whoever. 15 # Evam, in this way, i.e., with the 
seat, form, &c. qgg Etat, this; Brahman. fir§[r^ Vidvan, knowing; 
realizing within himself. 3tR3it UpAste, meditates on. qsf Enam, him. 
*T Na, not. RPO: Pr&na^, life ; vitality, 3 Tfff 3 Jah&ti, gives up. Enam, 
him. TTsffhl Sarv&ni, all. S{grfo Bhfit&ni, the beings. Abhik- 

garanti, protect. Devah, a god. SJJST BhutvA, becoming. Devan, 

the devas, (in case of men), and the sportful, playful ones, or aspects of 
Hari, as seen in the &vetadvipa, in case of devas. *rPt Api, together with, 
as well as the Brahman. <£fsr Eti, joins. Yaidehah, the king of the 

Videhas. Janakah, Janaka. 3919 Uv&cha, said. f Ha. 3U3T* 

Sahasram, thousand, Hastyrisabham, elephants together with 

oxen. <RtFst DadAmi, (will) give. Iti. B: Sah, that. Y&jfia- 

valkyah, Y&jfiavalkya. UvAcha, said. ff Ha. it Me, my. fqgi PitA, 
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father. Ananusigya, not completing the instructions to a 

disciple. Sf Na, not. 5 ^ Hareta, should take (gifts), Iti.. 

Amanyata, admonished. 

3. Yajnavalkya said :—“ Let us hear what any other 
teacher has told you.” 

Janaka said :—“ Udanka Saulvayana told me, ‘Life is verily 
Brahman’. ” 

Yajnavalkya said :—“ As one who has the three-fold 
advantage of having a good mother, a good father, and a good 
teacher should have taught, so did Udanka Saulvayana teach 
you that Life is Brahman. For what is- the good of a person 
who has not (the protection of the Lord known as) Life ? But 
did he instruct you about the Temple and the Image 
installed therein (and the Meaning of the secret name of the 
Lord ?).” 

Janaka said:—“ He did not tell me these.” 

Yajnavalkya :—“ It is only a quarter of the teaching about 
Brahman, O great King.” 

Janaka, said :—“Tell us then, O renowned Yajnavalkya.” 

Yajnavalkya said :—“ The seat of the life functions of 
Prana, Apana, &c., is also the Temple of the Lord Ilari, 
known as Life. The goddess Rama, called Akasa or the All- 
shining, is the Image of the Lord Prana or Life. (And the 
Meaning of the secret name Prana is ‘ beloved’ or ‘ dear’) 
Let one meditate on God as the dear.” 

Janaka said :—What is the nature of this Dearness, 
O Yajnavalkya.” 

Yajnavalkya replied :—“ The nature of dearness is the God, 
called Life, Himself. It is indeed, O great King, to please 
Visnu, the Life, that a man eats food, and, in order to secure 
food, he helps even those to offer sacrifice who are not competent 
to offer sacrifices, and he accepts gifts from those from whom 
no gifts should be accepted. Verily it is in order to please 
the Lord Hari, called Prana or Life, that one goes even to 
dangerous quarters, where there is fear of death (and there, 
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by committing even crimes) obtains means of sustaining Life 
within (and thus puts his own life to the risk of death). 
Life, O great King, is, therefore, the Highest Brahman. He 
who knows Brahman as such (with his Secret name, the Temple, 
the Image and the Meaning of the secret name), is never 
abandoned by Brahman ns Life. All beings lower in scale to 
him, seek their sustenance from him and minister to his wants. 
He having become a deva goes to the devas. 

Note ,—That is, if he is a deva, then getting union with higher devas (devo bhutva) 
he reaches Brahman, along with Brahml, when the latter gets mukti at the end of a kalpa. 
Then he sees the Shining Ones (devan) or those aspects of the Sportful Lord Hari which 
exist in the Svetadvipa. But if the worshipper is a man and not yet entitled in this world-iycie 
to become a deva, then he reaches the plane of the devas (devo bhutva) and getting mukti 
obtains union with devas (devan apyaiti). Note the double meaning of the sentence devo bhutva 
devin apyaiti. This applies to the succeeding mantras also. 

Janaka Vaideha said :—“ I present you a thousand elephants 
and oxen.” 

Yajnavalkya said :—“My father was of opinion that 
one should not accept daksina without fully instructing his 
pupil.”—243. 
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^ : i frere mfTaresro: 

fqm HT^RTH* f^RT II II 

it Te, to thee. Kaschit, any wise man ; any of thy teachers. 

Yat, whatever. «$B Eva, only, BBB't't Abravit, said ; instructed 
Tat, that. ST^BW Srinavam, let us hear. $f?f Iti. Batkuh, Batku 

by name. Some read BB»: (Barkuh). Btwf: VArsnah, of the family of 
Vrifna. it Me, to me. stBBt?T Abravit, said ; instructed. Bgr Brahma, 
Brahman, Ohakfuh, eye ; who sees all. f Vai, indeed, Iti. aur 

YathA, as. WTfJflT'l MAtrimAu, one instructed by one’s mother. 
PitritnAn, one that has received instructions from one’s father, 
AchAryavAn, one instructed by one’s religious preceptor or Guiu. 

Bruyat, may instruct 5TBI Tathil, so. Tat, that. Btsni: VArsnah, of the 
family of Vrisna. srsr^tq Abravit, instructed thee. "Big: Chaksuh, eye; 
who sees all. t Vai, indeed B5T Brahma, the Brahman. J[fa Iti. STUSfna: 
ApaAyatah, of one who is eye-less; of one who is without the Lord 
Ghakfus (eye), fg Hi, because. fii> Kim, what ; interrogative word. 
It is the Lord Visva ( RrSfB ) who sees or knows of the Jagrata ( ) 

or waking condition. But for him there would be no consciousness of 
the JAgrata or the waking condition, 9TT<J Syat, can there be. gfa Iti. ^ 
Te, to thee. Tasya, his ; of the Lord _Eye. WBfFf Ayatanam, seat, 
srfogt PratisthAin, form, image. WBBfcl Abravit, did instruct. j| Tu, but. if 
Me, to me. sf Na, not. 8133 I 3 Abravit, said ; did instruct. iti. 
SarnrAt, Oh, Sovereign. Etat, that ; the instruction given by Ba$ku. 

EkapAt, a quarter; partial ; incomplete, t Vai, indeed, Iti m: Sah, 
renowned ; renowned as thou art for thy knowledge of Brahman. Bt3TB5W 
YAjfiavalkya, Oh, YAjfiavalkya. «T: Nah, to me. fffj Bruhi, tell it. sjfj: 
Chakfuh, eye'; one who sees all. #TTBa*f Ayatanam, seat. Eva, only. 
WT*nf: AkAsah, the sky; RamA. srRrgr PratisthA, image. HBB Bnat, this. 

Satyam, the truth. BBkOb UpAsita, (thou) shouldst meditate on. 

Iti. BTSJB5BB YAjfiavalkya, Oh, YAjfiavalkya. <BT KA, what. SatyatA, 

the nature of truth. BT3fBv3tr YAjfiavalkya, O YAjSavalkya SarnrAt, 

Oh, Great King. B§J: Chakfuh, the eye. «JB Eva, only, Iti. BBTB 

UvAcha, said (YAjfiavalkya). ? Ha. ^§JBT Chak$usA, with the help of 
the eye, because it is the Lord Visva, who is also called the eye (Chaksu), 
makes one see the objects. ^ Vai, indeed, SarnrAt, Oh Sovereign. 

Pasyantam, seeing ; a man when he is .seeing something. Bn$: 
Ahflh, (others) say. sUfteEfts AdrAkfih, hast (thou) seen. $fer Iti. Sah, he 

who sees. wrg.Aha, says, AdrAksam, (I) have seen, ffo Iti. 

Tat, that ; the thing (when seen again). iSatyam, true, as it was. 
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Bhavati, becomes. SamiAt, Oh Sovereign. Chaksuh, the eye. 

UTlf Paramam, great, irgr Brahma, Brahman ; because the Lord Hari, who 
is in the eye, is the cause of the real knowledge, it is therefore the 
Brahman of the eye, called Satya or Truth. Yah, whoever. Evam, 
in this way, i.e., with the seat, form, &c , ttfin Etat, this ; Brahman. 
Vidvan, knowing ; realising within himself. TJp&ste, meditates. 

Enam, him. 3 Na, not. Chaksuh, the eye. Jah&ti, gives 

up. tjif Enam, him. Sarvftni, all. Bhflt&ni, the beings. 

Abhiksaranti, milk or ask for the things they desire. Devah, 
a god. JJjfBl BhfitvA, becoming. Devan, the devas The sportful 

forms of the Lord in the !§vetadvipa. wfg Api, together with, 
as well as the Brahman, ijfa Eti, joins, Vaidehah, the king of the 

Videhas. 3flR: Janakah, Janaka, 3 WTa Uv&cha, said. % Ha. 
Sahasram, thousand. Hastyrisabham, elephants together with 

oxen. Dad&rni, (will) give, ^fer Iti. B: Sah, that. YDjna- 

valkyah, Yftjnavalkya 3WTB Uv&cha. said. 5 Ha. ^ Me, my. faaT Pit&, 
father. Ananusi?ya, not completing the instructions to a 

disciple. !f Na, not. ffa Hareta, should tako (gifts). Iti. smsUB 
Amanyata, admonished. 

4. Yajnavalkya said :—“ Let us hear what any other 
teacher has told you.” 

Janaka said:—“ Batku, of the family of Vrisna, instructed 
me that Chaksus (the Lord, known as the All-seeing) is the 
Brahman.” 

Yajnavalkya said :—“ As one who has the three-fold 
advantage of having a good mother, a good father, and a good 
teacher should have taught, so did Varsna teach you that 
Sight was Brahman. For what is the good of a person who 
has not (the protection of the Lord known as) Sight ? But 
did he instruct you about the Temple and the Image (and 
the Meaning of the secret name of the Lord)?” 

Janaka said :—“ He did not tell me these.” 

Yajnavalkya said:—‘‘It is only a quarter of the teaching 
about Brahman, O Great King.” 

Janaka said :—“ Tell us, then* O renowned Yajnavalkya.” 

Yajnavalkya said :—“ The organ of sight, namely, the 
Eye, is also the Temple of the Lord Hari, known as Chaksus, 
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or the All-seeing. The Goddess Rama, called Akasa or the 
All-shining, is the Image of the Lord. The Meaning of the 
secret name Chaksus is Truth. Let one meditate on God as 
Truth.” 

Janaka said “ What is the nature of that Truth, O 
Yajnavalkya ?” 

Yajnavalkya replied :—“ The nature of Truth is the Lord 
Himself, known as Chaksus (Sight), O great King. For verily, 
O Great King, seeing through the help of the Lord, called 
Chaksus, during the waking condition, people say to the person 
who sees—“ Did you see him ?”, and he says, “ I have seen.” 
Then that which he has seen is the Truth. The Sight verily, 
O Great King, is the supreme Brahman. He who knows 
Brahman as such (with His secret name, All-seeing, the 
Temple and the Image and the Meaning of the secret name), 
Him Brahman as Sight or All-seeing never abandons. All 
beings (lower) in scale to him, seek their sustenance from 
him and minister to his wants. He having become a Deva, 
goes to the Devas.” 

Janaka Vaideha said :—“ I present you a thousand elephants 
and oxen.” 

Yajnavalkya said:—“My father was of opinion that one 
should not accept the Guru-DaksinS, without fully instructing 
his pupil.”—244. 

MANTRA IY. 1 . 5 . 

^rif^T^TT ^ wmsf 1 * 

5f5*T£T I t %T 3J% *TT^T5f^- 

arT*ra3WT35T9j: t 

54 
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tfT 3RT ^ $5TT^T 3??rf Jl^r^^rTT Tf 
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*f^c* 35T*ftT% |i^i^r %ff: i * |tot w 
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$ Te, to thee, Kaschit, any wiseman; any of thy teacherB. 

»IH Yat, whatever. ^ Eva, only. snreta Abravit, said ■ instructed. 
<WI Tat, that. WQsnTT Sinnavfima, let us hear. ffft Iti, rnf*ft Gardahhi, 
resident of the province of Gardabha. fn<ft?n Vipltah, Viptt& by name. 
fflTgHT: Bh&radvajah, of the family of Bharadv&ja. ft Me, to me. srcnrfcl 
Abravtt, said ; instructed, fffl 1 Brahma, Brahman, wtsf ^rotram, the 
ear; (hearing). $ Vai, indeed. Iti. ipjT YathA, as. M&triman, 

one instructed by one's mother. fq!JJTR[ Pitrim&n, one that has received 
instructions from one’s father. Ach&ryav&n, one instructed by 

one's religious preceptor or Guru. Brfiy&t, may instruct. 5W Tath&, 

so. Tat, that. Bh&radv&jah, of the family of Bharadv&ja. 

•ripftq Abravit, instructed thee. eft?f Srotram, the ear; (hearing). ^ Vai, 
indeed. WH Brahma, the Brahman. Iti. W$T<»**: ASrinvatah, one 

without the Lord Hari, who is also called the Ear. ffc Hi. f¥ Kim, what; 
it is an interrogative word. Sy&t, can there be. ^fft Iti. ft Te, to 

thee. fWI Tasya, His ; of the Lord Ear. strain? Ayatanam, seat, place, 
uforf Prntisth4m, form ; image, person. «ireta( Abravit, did instruct, fj 
Tu, but. ft Me. to me. «t Na, not. twffct Abravit, said ; did instruct, jfft 
Iti. Samrat, Oh, Sovereign. qpif| Etat, that ; the instruction given 

by Bb&radv&ja. «$«P<JT?T Ekapat, a quarter ; partial ; incomplete. ^ Vai, 
indeed. Iti. Y&jfiavalkya, Oh Y&jfiavalkya. 9; Sah, 

renowned, renowned as thou art for your knowledge of Brahman. *l: 
Nah, to me. Brflhi, tell it. wfcsf £rotram, the ear; (hearing). «WPf 
Ayatanam, seat, tpr Eva, only. WCTV: Ak&sah, the sky; Ram&. gfftvr 
Pratisthft, form, sjsfet Enat, this . her. etfff: Anantah, the infinite. 
Upftslta, (thou) shouldst meditate on fPr Iti. rJUfesw Y&jfiavalkya, 
Oh Y&iflavalkya. «T K4, what, wsfjwr Anantatft, infinity, tretrc SamrAt, 
Oh Sovereign. fipj: D'Sah, the directions, the Lord Hari, who is in the 
direction, is Dik (fro) or direction. 15 ^ Eva, only, ^fft Iti. We 
UvAchft, said (Yftjfiavalkya). f Ha. Samr&t, Oh Sovereign. % Hi, 
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because, fiptfi Dis»h, the directions, wfOTt AnantAh, infinite ; endless. 
a«iq TasmAt, therefore. Eva, it is. «lt «st YAmkAm, whatever. M Cha. 

Disam, direction. Gachohhati, goes. wfo Api, if ; even. SHOT 

AsyA, her ; of the direction- Antam, end. if Na, not, tj* Eva, it is. 

Gachohhati, goes. Hi, becsuse. wfan AnantAh, infinite. fipp: 
Disah, the directions. SamrAt, Oh Sovereign. Disah, the 

directions. sfef g rotram, the ear ; within the ear. $ Vai, indeed, OTETt^ 
SamrAt, Oh Sovereign. grotram, the ear ; hearing. TOf Paramain, 

groat. OTP Brahma, Brahman, t Vai, indeed, p: Yah, whoever. 
Evara, in this way, i.e., with the seat, form, &o. Etat, this ; Brahman. 

feSf' 5 * v idvAn, knowing ; realising within himself. ?<*!'% UpAste, meditates. 

E nam, him. w Na, not. srl?m grot ram, the ear. JabAti, gives 

up. 1 «f Enam, him. SarvAni, all. *|ijtf*f BhfitAni, the beings. 

Abhiksaranti, protect. Devah, a god. BhfitvA, becom¬ 
ing- DevAn, the higher and playful gods of the gvetadvipa. *lRf 

Api, together with, as well as the Brahman. 15 % Eti, joins, Vaidehah, 

the king of the Videhas. 5H13S: Janakuh, Janaka. SOT** UvAcha, said, f Ha. 
qg^f* Sahasram, thousand. ggfUOTt Hasty rijabham, elephants together with 
oxen. **rF*T DadAmi, (will) give. gRf Iti. a: Sah, that. 
YAjfiuvalkyah, Yajfiavalkya. SOT* UvAcha, said. V Ha. $ He, my. pRIT 
PitA, father. Ananusijya, not completing the instructions to a 

disciple. <T Na, not. gta Qareta, should take (gifts), gffl Iti. 
Amanyata, admonished. 

5. Yajfiavalkya said “ Let us hear what any other 
teacher has told you.” 

Janaka said:—“ Vipita Bharadvaja, of the country of 
Gardabha, instructed me that the All-hearing is Brahman.” 

Yajfiavalkya said :—‘‘ As one who has the three-fold 
advantage of having a good mother, a good father, and a 
good teacher, should have taught, so did Gardabhi Vipita 
Bharadvaja teach you that the All-hearing is Brahman. For 
what is the good of a person who has not (the protection 
of the Lord known as) All-hearing ? But dijji he instruct 
you about the Temple and the Image (and the Meaning of 
the secret name of the Lord).” 

Janaka said:—“ He did not tell me these.” 

Yajfiavalkya said:—” It is only a quarter of the teaching 
about Brahman, O Great King.” 
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Janaka said :—“ Tell us, then, O renowned Yajnavalkya.” 

Yajnavalkya said:—‘‘The organ of hearing or the ear is 
also the Temple of the Lord Hari, known as All-hearing. 
The goddess Rama, called Akasa, or the All-shining, is His 
Image. (The meaning of the secret name, All-hearing, is the 
Infinity or Ananta.) Let one meditate on God as Infinite.” 

Janaka said:—” What is the nature of this Infinity, O 
Yajnavalkya ? ” 

Yajnavalkya replied:—“The nature of the Infinity is the 
God, called the Dis, or the Director, O Great King. Therefore, 
verily O Great King, when any one goes in any direction 
(Dis), he does not find its end (Anta), for verily the space 
(Dis or direction) is endless or Ananta. The Director (Dis) 
verily, O Great King, is the same who is the Lord known 
as the All-hearing. The Lord, known as the All-hearing, O 
Great King, is verily the Supreme Brahman. The Lord known 
as the All-hearing never abandons the man who meditates 
on Him as such. All beings (lower in scale to such a one) 
seek him for their sustenance and minister to all his wants. 
He having become a Deva, goes to the Devas, he who knowing 
the Lord as such worships him so.” 

Janaka Vaideha said :—“ I present you a thousand ele¬ 
phants and oxen.” 

Yajnavalkya said :— 1 “ My father was of opinion that one 
should not accept the Guru-Daksiiia, without fully instructing his 
pupil.”—245. 

MANTBA IV. 1.6 
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*?t3stsj: $?ita|qn3ter i set str^t 

SR'^r \ *R TJ5T ^Tfef% |Tori^r q5RT S’ *U3TI? 

fi^qqW^iq^ cRSTT ITRf^q: qqt ^fiq^ 3?Rr|r 
f&T ^ *=TCTT? qw 5TfR?fa%T 5ffTR ^qht^' ajcTT- 
?qfq^T% |%TflrqT^qR^T%qTJofT3r|T^rT|qT# I 
f^rqqq^ ^iqfr% liqT’q SR^T : \ * 

llofT^r qi^fq^^q: T^RT ^sqyqrt fTRJRTsq f ^R H ^ H 

ft Te, to thee. ^f$f9q Kascht, any wise man ; any of thy teachers. 
9 g Yat, whatever. qq Eva, only, sisfgftq Abravit, said ; instructed. ag 
Tat, that. $T5!«TTtf SrinavAma, let us hear. ^fft Iti. 3*19155: JAbAlah, the son of 
Jabala.*3?935fR Saty akAma. SatyakAina by name. ft Me, to me. «*99ig Abravit, 
said ; instructed. St® Brahma, the Brahman. **«*: Manah, the mind. i| Vai, 
indeed ?fft Iti. ***** YathA, as. mg*T*g MAtritnAn, one instructed by the 
mother. P*gj**g PitrimAn, one that has received instructions from one’s 
father. ®*9t*fqW( AohAryavAn, one instructed by ones religions preceptor 
or Guru. S£9*q BrfiyAt, may instruct. 3*** TathA, so. ?*g Tat, that. 5*19*95: 
JAbalafy, the son of JabAlA. *J9qH Abravit, instructed (thee). **q: Manah, 
the mind. 9 Yai, indeed. 9® Brahma, the Brahman, qfft Iti. ®f* 9 <*: 
Amanasah, of him who is without the Lord Hari, also called man as or 
mind, because it is He who gives in us the faculty of thinking, fff Hi- 
Kim, what ; what result. 39*9 SyAt, can there be. qrfft Iti. ft Te, to 
thee, aw Tasya, his ; of the mind, stfttrf Ayatanam, seat. irfftst Pra- 
tistljAm, form ; image- s*99lq Abravit, did instruct, g Tu, but. ft Me, 
to me. 9 Na, not. siqqlg Abravit, said ; did instruct. 5£fft Iti. c*f**Z 
SamrAj, Oh, S »vereign. q<*^ Etat, that ; the instruction given by Satya* 
kAma. q® 1 **^ EkapAt, a quarter; partial; incomplete, 9 Vai, indeed. 
J[fft Iti, ®; Sah, renowned ; renowned as thou art for your knowledge of 
Brahman. *-• Nah, to me, Brfihi, tell it. 9t99$-*tT Yajfiavalkya, Oh 
Yajflavalkya. **9: Manah, the mind ) the organ or faculty. qq Eva, only. 
®l 939 f Ayatanam, seat. «T®I®i iikAAah, the sky ; Rama. qfagr PratijthA, 
form. qq^* Enat, this ; her. «TTSf5f: Anandah, bliss; happiness ; the cause 
thereof. 3<*T5ftcT UpAsita, (thou) shouldst meditate on. $fft Iti. 9*93539 
YAjfiavalkya, Oh YAjfiavalkya. ®r KA, what. ®rfqq* AnandatA, the oause 
of bliss or happiness. SamrAt, Oh Sovereign. 99: Manah, Lord 

Mind, qq Eva, only, jfft Iti, 33*9 UvAcha, said, f Ha. **95*T MansA, 
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by the mind ; by the tnind which works under the guidance of Lord H»ri, 
who is therefore called Manas or Mind. Samr&t, Oh Sovereign, 

fa*# Striyam, a wife, Abhih&ryafce, joins with, Tasy&ra, in 

her. Pratir&pah, similar ; like the image of the father. J?l! 

Putrah, a son. J&yate, is born, a: Sah, he ; the son born. 

Anandah, is (the source of) happiness. SainrSt, Oh Sovereign. 

ITSf: Man ah, the Lord Mind. ^ Vai, indeed. qttf Parainam, great. 
Brahma, Brahman. Yah, whoever. Evain, in this way, *.e., with 
the seat, form, &c. <£33 Etat, this ; Brahman. Vidvan, knowing ; 

realising within himself. 39TiRl Upaste, meditates. <£*f Enam, him. 3 Na, 
not. 33: Manah, the Lord Mind. srstfa Jahilti, gives ui>. Enam, 
him. 3*ff<a Sarv&iji, all. »gjfff 3 Bhfit4ni, the beings. stfhsnffrl Abhikja- 
ranti, protect, Devah, a god, ajcWf Bhfltv4, becoming, ^qr3 Dev&n, 
the higher and playful gods of the Svetadvipa. stfg Api, together with, 
as well as the Brahman, qfc| Eti, j )ins. Vaidehah, the king 

of the Videhas. 51*1$: Janakah, Janaka. Uv&cha, said, f Ha. 

Sahasram, thousand. 5*^3^ Hastypisabham, elephants together with 
oxen. DadAtni, (will) give. Iti. tTi Sah, that. 313^33331 

Y&jnavalkyah, Y4jnavalkya. 33f3 Uv&oha, said. ? Ha. ft Me, my. 
F«Rn Pit4, father. 33gf?r«3 AnanuSisya, not completing the instructions to 
a disciple. * Na, not. ffa Bareta, should take (gifts). Iti. «rt<r;«£r 

Ainanyata, admonished. 

6 .' Yajnavalkya said—“Let us hear what any other 
teacher has told you.” 

Janaka said :—“ Satyakama Jabala instructed me that the 
Lord, known as Manas, or All-emotion, is the Brahman.” 

Yajnavalkya said :—“As one who has the three-fold 
advantage of having a good mother, a good father, and a good 
teacher should have taught, so did Satyakama Jabala teach you 
that the All-emotion is Brahman. For what is the good of a 
person who has not (the protection of the Lord known as) the All¬ 
emotion ? But did he instruct you about the Temple and the 
Image (and the meaning of the secret name of the Lord) ?” 

Janaka said ;—“He did not tell me these.” 

Yajnavalkya said “ It is only a quarter of the teaching 
about Brahman, O Great King.” 

Janaka said -“Tell us then, O Yajnavalkya. 
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Yajnavalkya said :—“The organ of emotion or Manas is 
verily also the Temple of the Lord, known as All-emotion. The 
Goddess Rama, called Akasa or the All-shining, is the Image of the 
Lord. The meaning of the secret name Manas is bliss. Let one 
meditate on God as the Bliss.” 

Janaka said:—“What is the nature 'of this Bliss, O 
Y&jnavalkya ?” 

Yajnavalkya replied:—‘‘The nature of Bliss is the Lord, 
known as All-emotion, O Great King. For verily, O Great King, 
through emotion working under the guidance of the Lord All¬ 
emotion a man approaches his wife, and in her he begets a son, an 
exact image of himself, and the son is the source of joy to the 
father. Therefore, the All-emotion verily, O Great King, 
is the Supreme Brahman. The Lord, known as All-emotion, 
never abandons such a person. All (lower) creatures seek their 
sustenance from him, and minister to his wants, and he becom* 
ing a Deva goes to the Devas, he who knows the Lord as such 
and worships him thus.” 

Janaka Vaideha said :—“I present you a thousand elephants 
and oxen.” 

Yajnavalkya said “My father was of opinon that one 
should not accept the Guru-Daksina, without fully instructing his 
pupil. ”—246. 

MANTRA IV. 1. 7. 
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f & t ^bfT 

\ ©S X N ^ 

WfRtnm^T ^ JTfcffetTfa 

vr^Frf ^f t ^fTm ^srf- 

nS^r ^m^msFCFri wrsn^n^foq ^affafT- 

^<=T§qT^ I ^ff^T |l^T^ 3R%T 

: i ^ |t 5H^ mfrsr^rc: fam $wairr 
f^frRr u ® h 

srjj«? aw htst^ u l h 

% Te, to thee. 3>f»?T Kaschit, any wise man ; any of thy teachers. 
HRI Yat, whatever. swraftg Abravit, said , instructed. a?r Tat, that. Jgtqqrn 
SrinavAna, let us hear, {[fa Iti. SH^Ws S'kalyah, the son of f§akala. 
fug*q: Vidagdhah, \fidagdha by name. if Me, to me. VUgatta Abravit, 
said ; instructed. ggr Brahma, the Braman. Hridayam.the presiding 

Lord of the heart, t Vai, indeed. {[fa Iti. *w Yathft, as, irrgw^ M&tri- 
mftn, one instructed by one’s mother, Pitrim&n, one that has 

received instructions from one’s father. Wpgpfwf Acharyav&n, one 
instructed by one’s religious preceptor or Guru. Bf*n?T Br&y&t, may 
instruct. a*U Tatlift, so. 5Rf Tat, that. S7T3R5U: ^ftkalyah, the son of 
S§akala. *p|gla Abravit, instructed (thee). ggg Hridayam, the presiding 
Lord of the heart. ^ Yai, indeed. Brahma, the Brahman, ^fgr Iti. 

eigguW Ahridayasya, one without the Lord of the heart who guides 

our Buddhi (5%) or intellect, fg Hi, bedause. f*n Kim, what ; what 
result, (meaning nothing). WTrf Sy&t, can there be. ffa Iti. ^ Te, to 

thee, aw Tasya, his; of the presiding deity of the heart. »nqa?f 

Ayatanam, seat. Slfaft Pratistham, form ; image installed therein. 
Abravit, did instruct, g Tu, but. ft Me, to me a Na, not w*uia Abravit, 
said ; did instruct, ffa Iti. Sarnr&t, Oh Sovereign. Btat, that; 

the instruction given by Vidagdha. Ekapat, a quarter ; partial ; 

incomplete. $ Vai, indeed. $fa Iti. qT935f*T Y&jfiavalkya, Oh Y&jna- 
valkya. H: Sah, renowned ; renowned as thou art for thy knowledge of 
the Brahman, a: Nah.to me. nff Brflhi, tell it. Hridayam.the 

heart. Eva, only. Wtjasr Ayatanam, seat ; temple. WIWtT: Ak&sali, 
the sky ; Ram&. sjfkgl Pratiftha, form; installed Image. <5ug Enat, 
this; her, fW%: Sthitih, the cause of stay or continuance in a state 
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or condition. Up&sita, (thou) shouldst meditate on. $fq Iti. 

«n5S95f*r Y&jfiavalkya, Oh Y£jfiavalkya. spr K&, what. ftqq<fT Sthitatft, 
the cause of stay. Samr&t, Oh Sovereign. Hridayam, the 

presiding Lord of the heart. He who pervades the (1) whole heart in the 
region, one span in length, as well as who is at the Q2) root measuring 
one thumb, and (3) at the tip of the pericarp of the heart, and measuring 
half a thumb. Such are the three forms of the Lord of the heart which 
are the cause of fixity. They cause the three states of consciousness (1) 
waking (2) dream (3) and deep sleep. <jrar Eva, only. lti. srqiq 

Uv&cha, (Yhjfiavalkya) said, f Ha. Sainr&t, Oh Sovereign, 

Hridayam, the Lord of the heart who pervades the whole heart in the 
region one span in length. The Vi4va form of Lord, causing waking 
consciousness. Sarvef&m, all. ajjifsft Bhfit&n&tn, of the beings, swrasf 

Ayatanam, seat, abode. ^ Vai, it is well-known. Samr&t, Oh 

Sovereign, Hridayam, the Lord of the heart who resides in the tip 

of the Karnika (^fof«FT) of the heart. The Taiiasa form of the Lord, 
controlling and causing dream-consciousness, qsfqt Sarvesam, all. JJjSfqt 
BhfitanUm, of the beings, srfqgt Pratisthft, upholder. % Hi, because. 

Samrftt, Oh Sovereign. Hridaye, in the heart. The Pr&jfia 

form of the Lord Vi?nu causing and controlling dreamless deep sleep- 
consciousness. He resides at the root of the Karnika of the heart. <$q 
Eva, certainly. Sarvani, all. *jarfq Bhut&ni, the beings. qfofgqrfq 

Pratifthitani, contained ; upheld. Bhavanti, are. Samr&$, Oh 

Sovereign. Hridayam, the Lord of the heart. The all-consoiousness. 
q Vai, indeed. «TC*T Paramam, great, q® Brahma, the Brahman, q: Yali 
whoever. T* Evam, in this way, i,e., with the seat, form, &o,, temple, 
image, &c. q;qq Etat, this ; Brahman. fqjT^ Vidv&n, knowing ; realising 
within himself. U paste, meditates. tpf Euam, him. q Na, not. ftpf 

Hridayam, the Lord of the heart. qgifq Jah&ti, give? up. ipf Enam, him. 
qqffio Sarvani, all. ijqifq Bhfit&ni, the beings. Abhiksaranti, 

milk ; seek for sustenance. Devah, a deva. *jjqi Bhfltvft, becoming. 
Dev&n, the higher Devas as well as the playful forms of the Lord in 
Svetadvipa. qfo Api, together with, as well as the Brahman. Eti, 
joins. Vaidehah, the king of the Videhas. qq$: Janakah, Janaka. 

qqtq Uv&cha, said. g Ha. qg®’ Sahasram, thousand, Hastyyi- 

jabham, elephants and oxen. Dadami, (will) give, $fq Iti. qi Sah, 

that. qRgqsw: Y&jnavalkyah, Y&jfiavalkya. qqrq Uv&oha, said, g Ha. 
^ Me, my. foat Pita, father. wrgfia«r Ananuiigya, not completing the 
instructions to a disciple, q Na, not. ffo Hareta, should take (gifts). 

Iti. «rq?qq Amanyata, admonished. 

55 
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7. Yajnavalkya said :—“Let us hear what any other teacher 
has told you.” 

Janaka said :—“Vidagdha Sakalya told me that the Lord, 
known as Hridaya (consciousness), is the Brahman.” 

Yajnavalkya said “As one who has the three-fold advan¬ 
tage of having a good mother, a good father and a good teacher, 
should have taught, so did Vidagdha Sakaiya teach you that cons¬ 
ciousness is Brahman. For what is the good of a person who has 
not (the protection of the Lord known as) Consciousness ? But did 
he instruct you about the Temple and the Image (and the meaning 
of the secret name of the Lord) ? ” 

Janaka said :—“He did not tell me these. ” 

Yajnavalkya said:—“It is only a quartet of the teaching 
about Brahman, O Great King. ” 

Janaka said “ Tell us then, O Yajnavalkya. ” 

Yajnavalkya said :—“ The seat of the Lord, known as 
Consciousness, is verily the organ of consciousness or heart itself. 
The Goddess Rama, called Akasa or the All-shining, is the Image 
of the Lord. The meaning of the secret name consciousness, is 
Fixity or Will. Let one meditate on God as Fixity or Will. ” 

Janaka said “ What is the nature of this Will or Fixity. ” 

Yajfiavalkya replied :—“The nature of Willis verily the 
Lord Himself, known as Consciousness, O Great King. For 
verjly, O Great King, the (entire) heart is (1) the abode of all 
beings (in waking) (2) the (top of the) Heart verily, O Great King, 
is the resting place of all beings (in dream) (3) in the (root of the) 
Heart all beings, O Great King, are supported (in dreamless 
sleep). (Thus in the Heart there is the three-fold support of all 
beings). Will verily, O Great King, is the Supreme Brahman. 
The Lord, known as Consciousness, does not abandon that 
person who knowing the Lord as such, worships Him thus. All 
(lower) beings seek their sustenance from such a person, minister 
to his nap. He becoming a Deva goes to the Devas, he who 
knowing God thus, worships Him as such, ” 
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Janaka Vaideha said :—“I present you a thousand elephants 
and oxen. ’ ’ 

Yajnavalkya said :—“My father was of opinion that one 
should not accept the Guru-Daksina, without fully instructing 
his pupil. ”—247. 

MADHVA’S COMMENTARY ON SAdAchArYA BrAiIMANAM. 

(In the previous Adhyaya, we saw how Janaka caused a discussion 
to take place among the assembled BrAhmanas and YAjfiavalkya. This 
he did in order to find out the most learned person amongst them, 
so that he might make that person his spiritual Guru. In that discussion, 
YAjfiavalkya defeated all other BrAhmanas, and thus proved his 
worthiness to become the Guru of Janaka. In the present AdhyAya, 
Janaka accepts YAjfiavalkya as his Guru, and the dialogue between 
Janaka and YAjfiavalkya is in the form of one between a pupil and 
his preceptor, and has no element in it of the spirit of rivalry, that we saw 
in the last AdhyAya. So this AdhyAya teaches the acceptance by 
Janaka of YAjfiavalkya as his Guru and YAjfiavalkya’s teaching Janaka 
the further truths about Brahman. So in this AdhyAya, the disputation 
or KafchA is not in the form of Jalpa (as it was in the last AdhyAya), 
but it is in the form of VAda. 

(The BrAhmanam begins by a question put by Janaka to YAjfiavalkya, 
whether the latter had come to his Court with the object of acquiring 
cattle, or whether he had come for “ AijvantAn.” This last word is 
generally explained as meaning “ subtle questions,” and it is said that 
the question of Janaka was, whether YAjfiavalkya had come to ask 
''subtle questions.” But this explanation is wrong ; for YAjfiavalkya was 
himself a knower of Brahman, and did not stand in need of asking any 
questions from any body, about Brahman. The Commentator, therefore, 
explains this word ‘ Aijvanta’ thus :—). 

■ Aqu’ means the Lord BhagavAn, and 1 Anta ' means conclusions 
or determination or ascertainment of truth. The question of Janaka 
was :—“ Have you come to tell us the truth about the Lord, called Agu 
(the Subtle One), or to get cattle?” 

j\Tple .~The reply of Yajnavalkya was that he had come for the sake of getting cattle, as well 
as to teach Janaka the Truth about the Subtle Brahman. But before imparting such teaching, 
Yljfiavalkya tries to ascertain how far Janaka already knows about Brahman, and so he asked 
him what had other teachers taught him. Janaka replied that he had learnt from six teachers, 
whom he names, the six sacred names of Brahman. Thereupon YSjSavalkya asked whether these 
teachers had told him the "Ayatana” and “ Pratijfhi ” of these six secret names. Primd facie, 
both these works have one and the same meaning, for “ Ayatana ” means the abode, and 
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*’ Pratifjhi” means the resting place. But this explanation is wrong, for then there would be 
repetition, as both words convey the same meaning. Therefore, the Commentator explains these 
two words thus: — 

PratisthA means “ PratimA rupena SamsthitA,” the form that exists 
as an image, (or the reflected form of the Lord existing as the image 
of the Lord, or one which may be taken as a substitute for the Lord, 
for purposes of meditation), 

[What is this particular form or image of the Lord ? To this, the 
author replies :—] 

“ The principal PratimA or image of the Lord is always the Goddess 
RamA, on account of her greatest similarity to the Lord," 

Note .—Rami is the principal image of the Lord, for she has the nearest approach to the 
Lord, Brahma and others are also pratimis or images of the Loid, but not the principal image : 
because they have not that intimate connection with the Lord, which Rami has. The goddess 
Rami is constantly in attendance on the Lord, and always fulfils all His commands, and so she is the 
first or the primary reflection of the Lord, and is, therefore, called the Person (dhiraka Puiusa) of 
the Lord. She is eternally free (nityamukta), and all-pervading just like the Lord. Her bliss is 
greater than that of other Muktas, and in this respect also she is the nearest approach to the Lord. 

(But in the £ruti, AkAAa is said to be the image of the Lord. 
How do you say that RamA is meant by the word AkAsa ? To this, the 
author answers:—). 

“ The word AkAsa means RamA, because it etymologically 
consists of two words A and KAsa. The word A means " fully, from 
all sides,” and KAsa means “ shining or luminous.” She who is 
luminous on all sides or is All-bright is AkAAa or RamA.” 

Note .—As there is only one supreme image or Person of the Lord in the goddess Rama, so 
there ought to be only one supreme abode or Ayatana of the Lord. But the Sruti mentions six 
such abodes or Ayatanas. How is that ? To this, the Commentator answers 

“ For every separate form of the Lord Visnu, there is a separate 
Ayatana or resting place." This is from the AdhyAtma. 

( Note '. —YSjnavalky.i says that the teachings given by the six teachers to Janaka, related 
only to a Pida of Brahman, namely that it was one-fourth teaching relating to Brahman. What are 
the other three quarters of the teaching to which Yijflavalkya refers ? This question is thus 
answered by the Commentator in the words of the same authoiity of the AdhySlma :—). 

The complete knowledge of Brahman consists of four parts ■ namely, 
(1) the knowledge of His image or nearest person, (2) the knowledge of 
His resting place, (3) the knowledge of His secret name, (4) and the 
knowledge of the meaning of the secret name, (or the method of meditation 
on that secret name). When all this knowledge is acquired ; then the 
learning (or meditation) becomes fruitful. 

Note.—V Sjftavalkya then gives the meanining of the secret name Vak, and says that 
FrajiU (or intuitive knowledge or wisdom) is the meaning of' Vik. Thereupon Janaka asked, 
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what was the nature of this Prajni ? The answei of YijiiaValkya was that Vik was the Prajiiata. 
Now, the question of Janaka was, what were the attributes or qualities of the substance called 
Vik ? But Yijnavalkya, instead of mentioning these qualities repeats that the substance Vik is 
the quality of wisdom. Why is it so ? To this, the Commentator answers :— 

The answer of Yajfiavalkya to the question, what is the nature of 
PrajnA, that it is VAk (and so on in other questions), shows that, with 
regard to Brahman, there is no difference or distinction between the attri* 
butes and the substance. In fact, with regard to Brahman, Dharma 
(quality) and Dharmin (qualified) are one and the same. Though with 
regard to others the quality always difEers from the substance. 

Note. —Yijnavalkya enumerates various inspired works due to Vik or the word of God, 
such as Rig Veda, etc. Among this list occur two words, Vidyi and $loka. They require 
explanation, and so the Commentator says:— 

*• The wise say that the PancharAtras composed in non-metrical 

language or prose are denoted here by the term VidyA, while the 

PancharAtras composed in metrical language or verse are called Slokas. 

Both these prose and verse PancharAtras are said to be Vedas.” This 

is in the BrahraAnda Purana. 

• • • 

Note.— In the same passage occur the wotds Sutia, Anuvyikhyana, and Vyakhyana. The 
Commentator explains these thus ;—) 

“ By the word Sfitra is meant the Brahma Sfitra, the MabAmimAmsA 
Sfitras (the Ffirva MimAi&sA Sfitra), and so also the Sankar^ana Sfitras. 
The VyAkhyAnas are works like Brahma Tarka, PrakAsikA Nirijaya, 
Tattva Nirnaya, &c. All these were composed by the Lord BliagvAn 
Himself. The Anu vyAkhyAnas are works like Bribat-tarka, etc.” Thus 
those words have been explained in PratisankhyAna. 

Note.—Y ijiiavalkya was told by Janaka that six teachers (i) Jltvan, (2) Udanka, (3) Batku, 
(4) Vipita, (5) Satyakima, and (6) Vidagdha had taught him six secret names of Hi aliman, 
namely, (1) Vik, (2) Prina, (3) chaksus, (4) ISrotram, (5) Manas, (6) Itridayam. Literally, 
these words, mean (1) Speech, {2) Breath, (3) Eye. (4) Ear, (5) Mind and (6) Heart. I11 other 
words, they mean the variousorgans of a living body, and so they cannot be the names of God. 
The author explains them in a way so as to show that these very words are the names of Brahman 
also :— 

“ VAk is called Brahman, because Visniu is the giver of the power 
of expression (VAchakatva) to men. So VAk means the giver of wisdom 
or the Inspirer. 

“ Brahman is called PrAna, because He leads all Himself, (The 
word FrAna means Leader). So Visnu is called the Supreme Leaded 
of PrAna. 

Brahman is called Manas, because He is the real Feeler. He is 
All-Feeling. 
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“ He is called Chaksus, because He sees everything, or He is 
All-seeing. 

“ He is called f§rotram, because He has the power of hearing 
every-thing, or All*hearing. 

“ He is called Hfidaya, because He dwells in all hearts.” Thus 
it is in the Praty&hara. 

Note.— In other Upanifads also Brahman is described in these very teims. Thus in 
Taittiriya Upanisad, the question asked by a son to his father, is ‘ Teach me, Sir, Brahman,” 
and the answer given there is—Anna is Brahman etc. The Commentator quotes this also as his 
authority:— 

Thus, in another Upanifad also, we find that Annara, Pr&na, 
Chaksus, Srotram, Manas, V&k have been called Brahman. 

Note. —An objector may say that in the Taittiriya Upanisad the words V 3 k etc., may- 
mean Brahman, for the context there is about Brahman ; but in this Upanisad they cannot 
mean Brahman, and their being so-called here, is metaphorical 'inly. For we see that in this 
Upanisad it is mentioned that "the Vak does not abandon him, ” "the Prana does not abandon 
him. ” &c. Had these words Vik, Piina, etc., meant Brahman, the Siuti would not have said 
that Vak, etc., does not abandon him. For we see that even the worshipper-, of Biahmanare 
sometime dumb (abandoned by speech), deaf (abandoned by hearing), blind (abandoned by 
sight), etc. So the sound and healthy possession of these or organs of senses, cannot be the 
propel result of meditation upon Brahman. For the result of meditation must be in accordance 
with the mode of meditation. Therefore, the Upanisad teaches that (the very sense organs Kye, 
Breath, etc,, are Brahman. To this objection, the Commentator replies :— 

“ He who always meditates on Visnu in the organs of speech, etc., is 
never abandoned by the Lord Visnu, known under the name of Vak, etc.” 
Thus it is taught in the S&tvata. 

Note. —It may be that in the sentences Vagvai Brahma, etc., the words Vik, etc., denote 
the Supreme Brahman. But what is there to prevent these words from denoting the sense organs 
of speech, etc. ? To this, the author replies :— 

The sense organs of speech, etc., are denoted by the terms Ayatana 
or the Place- (The various places of Brahman mentioned in the iSruti are 
the sense organs ; therefore, these organs could not have been meant 
by the Sruti when it says Vak is verily Brahman, nor could the Sruti have 
meant to teach meditation on these sense organs. Therefore, the author 
say :—) 

By using the term Supreme Brahman with regard to V&k, etc., 
it is indicated that the sense organs of speech, etc., are not meant to be 
the objects of meditation or worship, but that the supreme Brahman is 
meant here. 

Note. —Yijnavalkya says distinctly in his answer to Janaka:—Vig Vai, Samrit, Para- 
mam Brahman, “ O Great King, Speech is the Supreme Brahman.” So the organ of speech could not 
have been meant by Yijnavalkya when he says in the previous passage Vikvai Biahman. For 
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nowhere is it possible that a mere sense-organ should be Supreme Brahman. Nor is it possible 
that the mere worshipper of a sense-organ should obtain any fruit Nor could a sense-organ, 
which is insentient matter, be a proper object of worship, for it is said in Sutra: AchetanopSsanasya 
Vyaiathatvit,—The worship of an inanimate object (possessing no consciousness) is perfectly 
useless. And eyen the ^ankarsana Sutra may be quoted to show the futility of worshiping senseless 
objects, for that Sutra says, Achetana, asatya, ayogySny anuplsyiny aphalatve viparyayabhyam— 

' 1 A n nanimato object, or a false object, 01 one not worthy of worship, should never be worshipped 
for there is no fruit in such worship, and because, on the other hand, there is evil result of such 
worship as it leads one to Hell. 

[An objector may say that we do not worship the mere organs of 
speech, &c., as Brahman, bat we meditate on Brahman in the organs of 
speech, etc., and consequently such worship of speech, &c., is not a false 
worship, but it is the worship of pure Brahman. This is a false argu¬ 
ment. The sense-organs of speech, etc., have never the quality of 
Brahtnan, and worshipping them as Brahman will be a false worship 
and will lead to evil results. This the author shows :—] 

It has been said in the Up&sanft Nirnaya :— 

“Vain is the worship of those who bow down to Pratimaa or “symbols” 
or earth, &c., or the sense-organs, or Pr&na or Jivas, &c., thinking them 
to be the Lord Hari ; for such worshippers of the False there is no salva¬ 
tion at all, they certainly go down into the region of the great sorrowful 
blinding darkness ; just as an insect enters into a dame. ” 

[It is said in the text ‘DevobhfitvH Devftn Apyaiti,’—.becoming a 
Deva, he goes t« the Devas. This passage has been understood by others 
to apply to all who worship Brahman under his secret names of V&k, 
etc., in the various organs of senses. This is, however, wrong ; for every 
worshipper of Brahman does not become a Deva ; and so the author 
shows the persons who are entitled to worship Brahman and so reach 
Devas at once :—] 

The constant worship of the Lord Visnu simultaneously in all the 
indriyas (or the senses) befits the devas only; and such a worshipper 
certainly attains higher deva-hood. Being already a deva, he gets the posi¬ 
tion of higher deva-hood by attaining Sayujya with a higher deva, that is, 
by becoming a co-tenant of the body of a higher deva and thus experience 
all joys of the higher deva. He ultimately goes to the Lord Puru$ottama, 
when Brahm& gets Mukti (at the end of a Kalpa). 

Note. —The Devas practically never get so-called Mukti till the end of a Kalpa ; and then 
they do so along with BrahmL They being cosmic agents of the Lord, cannot be allowed to go 
to rest, so long as the world-activity lasts. 

[The author next explains the sentence,* Sarv&ni Ena lu Bhut&ni 
Adhiksaranti-’ Jt has been taken by some to me&n that all creates 
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approach such a worshipper to supply all objects of enjoyment in this 
world. This is a wrong notion. The supply is not made in this world, 
but in the next world, as the Commentator explains :—] 

To such a deva-worshipper, human Mukta Jivas supply all objects 
of enjoyments; while these all Deva worshippers like him supply in their 
turn all objects of enjoyment to those Devas who are higher to them, and 
the higher Devas, on their part, supply the objects of enjoyment constantly 
to the Lord Hari. 

[The author next explains this S&yujya-hood mentioned by him 
above. A being may obtain this condition of union, without becoming 
of the same form as" the person with whom he unites. Therefore, the 
author says :—] 

S&yujya is said to be that condition of contact, in an intimate 
manner, with another spirit, by entering into the body occupied by that 
(spirit), without assuming a similarity of form of that spirit. This 
entrant spirit enjoys in the body of that higher spirit all the joys which 
that spirit enjoys. This is called S&yujya, because it is a very intimate 
kind of union (sam-yukta). 

Note .—This mean-, that one Deva sou), by dc\otion to l'rahman, may entei into the 
body of a higher Deva and enjoy in that body all the pleasures which that higher Deva 
experiences, without assuming the form of that Deva. When the very form of a Deva is 
assumed by the worshipper that becomes a Sarupya union. Therefore, a deva-worshipper 
of Brahman, in the method mentioned above, may enter into the body of a higher Deva 
and enjoy bliss there. And in such entering, there is merely intimate contact with the body of 
the Deva, without assuming the form of that Deva. 

[The next question is, are beings other than Devas, namely, human 
beings, entitled to the worship of Brahman taught in this Br&hmanam? 
Such worshippers, who are not Devas, are also entitled to this form of 
worship, but the result in their case is different from the result obtained 
by a Deva-worshipper. The human-worshipper does not become a Deva 
at once, nor does he enter into the body of a Deva, as a Deva-worshipper 
does, but he goes only to the plane or loka of the Deva. This the author 
shows next:—] 

By worshipping Visnu in the senses, as mentioned above, a human 
being gradually obtains the status of a man-deva, because he is not 
entitled to Deva-hood at once. These man-devas are those Mukta men, 
who go to the same world, where the devas dwell, and so they are called 
human-devas, or M&nu§a-Sura. So “ Devo Bhfitva,” in the case of a 
human worshipper, means “ going to the world of Devas.” There, by 
continuing their worship of the Lord Hari, these human Devas get 
yujya with the Devas or enter into the body of the Devas in the Deva 
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Loka, and this is what is meant by the phrase “ Dev&n Apyaiti," in the 
ease of men. 

This phrase in the case of Deva-worshipper meant going to the 
Supreme Brahman to see and sport with those forms of His, oalled Deva- 
forms, or sportful-forms, (for ‘ Deva ’ means " sport ” also), whioh are to 
be found existing in the l§vetadvipa. In the case of a human-worshipper 
this phrase means getting S&yujya with a deva. 

[The words, ‘ hasti-rigabhain sahasram’ have been explained by 
others—“ Bulls as big as elephants.” The author shows this that is a 
wrong meaning, and so he explains this phrase thus:—] 

In the M&na-SaH&hita it is said that “ A Ksatriya student should 
give to his teacher the Guru DaksinA, consisting of bulls mixed with 
elephants. A Br&hmana student should give only bulls, a Vai&ya student 
should give cows, according to his power.” So Janaka, in accordance 
with this rule, gave bulls and elephants as Guru DaksinA to YAjfia* 
valkya. 

Note.— In the previous Adliyaya it was mentioned that Janaka had put in an enclosure a 
thousand corns as a present to that man who would bo found to be the best knower of Brahman. 
IIow do you then say that Janaka gave hulls and elephants, and not cows} This, however, is not 
an insurmountable objection. The cows mentioned in the last Adhyiya were to be given, not as 
a Guru DaksinS, but as a prize, to the winner in the disputation. While in the present AdhySya 
it is the Guru Daksina. which Janaka is offering, and such Daksina must consist of bulls and 
elephants, and not of cows. An objector says, was not Vajnavalkya a same kind of Guru as 
Jitvan and others, who had taught Janaka? We say' no’ to this. YajnJvalkyya was the 
principal Guru of Janaka. because he taught the science of getting Moksa. Jitvan and others 
were secondary Gurus, because they taught that science .which was not the means of getting 
Moksa. Though the Vidyi taught by Jitvan and others might lead some men to Mukti, yet that 
Vidyi did not lead Janaka to Mukti. The objector therefore, says, how is it that one and the 
same Vidyi may lead some men to Mukti, and fail to lead other ? To this, the author 
replies : — 

The Devas get Mukti by one kind of Vidy&, while men get Mukti 
by another Vidy&. Even in these cases also, according to the difference 
of oapacity, there are differences of results. Thus all men do not get 
Mukti from the same Yidyft, nor do all Devas. Therefore, the giverof 
that Vidy& which lead to the Mukti of the person taught, must be 
regarded as the Mukhya-Guru or the Principal Guru. There are others 
also who are called Gurus, namely, who teach Vidy&s other than that 
which leads to the Mukti of the person taught. (In this sense, Jitvan 
and others were also Gurus of Janaka). 

MANTBA 3. 

(In the Mantra it has been said, “ Pr&nasyaiva K&m&y&jyam 
Y&jayati ” “ for the sake of Prftga he offers sacrifice for him who is not 
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worthy to be sacrificed for.” To this an objector says, sacrificing for a 
person for whom it is not proper to sacrifice, accepting gift from a 
person from whom no gift should be accepted, theft, etc., are means of 
getting food, they are not means of pleasing the Lord, called Pr&na. 
How is it then that the Sruti says that it is in order to please (K&m&ya) 
the Lord Pr&ija that one commits these improper acts ? To this, the 
Commentator says :—). 

A man takeB his food, in order to please the Lord Visnu dwelling in 
the Pr&na of that man. (But an ordinary man does not know that 
he is taking food to please Visnu, but he thinks that he does so to please 
himself). The ignorant people, similarly, commit theft (thinking that 
they are doing so, in order to get money to maintain themselves), but 
they really do so, through the will of the Lord Visnu. But even in their 
case they do not know that it is the will of Jan&rdana, the ruler of Pr&na. 
Thus it is in the Pravyitta. 

MANTBA 4. 

(In the text it has been said, Chaksus is verily Brahman. There, by 
the word Chaksus, the mere organ of sight is not meant, but it is a form 
of Visnu, called Chaksus, which is meant there. Therefore, the author 
says :—) 

That form of Vignu which dwells in the eye is called Chakgus. 

(In the text we find that when a person sees through the eye 
people call him ‘Have you seen ? ’ and he answers, ‘ I have seen. ’ It is, 
therefore, objected that Chaksus in the text does not mean any form of 
the Lord, but the organ of sight, called Eye. The author says :—) 

The perception through other sense-organs, like hearing, smelling, 
etc,, is not direct perception (Aparoksa), and therefore the text 
says—have you seen, etc. The perception of the external world is 
.through grace of this Lord Vignu existing in the right Eye, and called 
Visva. When this Lord Vignu seated in the right Eye goes down to the 
throat, then the man enters the dream-state, and the seeing of the 
waking object does not take place. The eyes are then closed, and all 
other senses go to rest, along with the closing of the Eyes. Therefore, 
Vignu is called the ruler of the Eye, and He gets the name of Satya or 
truth (because perception through the eye is the most direct means of 
acquiring truth.) 

MANTBA 5. 

(In the text it is said that Vigsiu, called Ear, should be worshipped 
as Ananta, or infinite and endless. After mentioning this infinity of the 
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Lord, it is asked by Janaka, what is the nature of the infinity ? and the 
answer is DiAah, or quarters. Now, these “quarters ” or “directions ” are 
called Ananta or endless, and this is unreasonable. The Commentator 
answers the objection thus :—) 

The All-pervading Bhagav&n is called Ananta, and He verily has 
the name of Dis also, for He exists in every direction (Dis), and because 
He always commands (Desana), so He is appropriately called Dik or 
Director, as well as existing in every direction. 

MAKTRA 6. 

(In answer to the question, what is the nature of joy, Y&jfiavalkya, 
says that Manas is joy, showing thereby that the Bhagav&n, under the 
name of Manas, gives joy to everyone. But in the illustration the son 
is said to be the giver of joy, and not the Lord. How is this? To 
this, the author says :—) 

Since, through the intervention of Visnu existing in Manas, a 
man through K&rna procreates a son on his wife, and that son gives joy 
to the father, how much more must the Lord Hari be a giver of joy, 
when indirectly, through the son, a man gets so much joy ? This is in 
Brahma Tarka, 

Note .—The argument is what is known as Kaimutya Nyiya. The Lord Hari must be 
very joyful, indeed, when a mere contact with Him, through the intermediation of Manas, 
gives so much happiness to one when a son is born. The Lord as Manas, or All-feeling, must 
be supreme joy. 

(In the sixth Mantra, Y&jfiavalkya mentions two Pratifth&s, and 
one Ayatan of the Lord in Heart. He says :— 

(1) Hpidayam vai Samr&t sarves&in bhfit&n&m Ayatan am, 

(2) Hridayam vai Samr&t sarveg&m bhfitan&m PratisthA. 

(3) Hridayo hi eva Samr&t sarv&ni bhfit&ni pratigthit&ni. 

Thus there appear to be three statements regarding the heart. The 
two statements as regards the heart being the pratisthA of all Jivas, the 
author explains thus :—) 

The heart is, in a general way, the PratisthA of all creatures, 
for they are always supported (pratijthit&ni) by the Lord in the heart; 
but they are more especially supported by the Lord in the sleep state 
of the creatures. (Hence the doable repetition of pratifJhA). 

(Though the form of the Lord in the heart is one, hovfr is it that 
three forms of the Lord in the Heart are mentioned ? .This is next 
explained:—) 

The first statement of heart being the Ayatana of all, means that 
the Lord PurnQottama, of the sise of a span (9 inches)* pervades tH? 
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entire heart, and the heart so pervaded is said to be the ancient 
eternal, abode of all Jivas. (Namely, the heart of every Jiva is the 
abode of that Jiva, and by heart is meant the Lord pervading the 
entire heart, to the extent of one span.) The second statement regarding 
Prati$th& means that the Lord entering into the very root of the pericarp 
of the lotus-like heart is called Mftlesa, and has the size of (ahgusth&gra) 
half a thumb (8 inches). All Jivas are supported in their respective 
Mfilefia, and so Heart is said to be the support of all Jivas. In this 
Bari, the puruga of the size of half the thumb (angusth&gra), all Jivas 
rest in dreamless sleep. When He, the Lord, goes to the top of the 
pericarp of the heart-lotus where He has the size of a full thumb, the 
Jiva dreams. The Jiva awakens from this place, when sleep goes 
away. (This explains the three different sizes attributed to Hari—one 
that of a span, and the other that of a thumb, and the third that 
of half a thumb). 

But it has been said in another place that in waking condition, 
the Jiva is in the right eye, in dream state he is in throat, and in 
dreamless sugupti, he is in the heart. The Lord ruling over the 
waking state is called Visva, over the dream state He is called 
Taijasa and over Sugupti He is Pr&jfia. (See M&ndukya Upanigad.) 
But now it is said that the Jiva is always in the heart, in the Mulefia 
or the Lord in the root of the pericarp of the heart. And it is further 
said now, that the Jiva when it rises up from the root of the pericarp 
to the top of the pericarp, it passes from dreamless state to dream 
state. Moreover, it is said again that the entire heart is the place of 
the Jiva : the heart of the size of a span. How are these conflicting 
statements to be reconciled ? This is no valid objection. As a matter 
of fact, the svarflpa of Jiva (which is an atom) is always located in 
the heart, as the Sruti says :—hridihi esa &tm&. It cannot be said that 
in the dream state the Jiva passes from the heart to the throat, and 
in the waking state it goes to the right e>e. For the above Sruti, 
hridi hi ega &tm&, implies that the Jiva is always in the heart, and 
because the Ved&nta Sutra, hirdi, &c., (I. 3. 25) also declares that the 
heart is the seat of the Jiva. But when it is said that in waking state 
the Jiva is in the right eye, and in the dream state, it is in the throat, 
it means that the Jiva comes in intimate relation with those places, in 
those states, without leaving its seat in the heart ; just as the light of a 
lamp may come in contact with various objects in a room, without 
moving from its place in the lamp. And so it is explained in the 
Ved&nta S&traft QuQ&d va alokavat (II. 3. 24). 
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(Why is it said that the form of the Lord in the heart is of the size 
of a thymb, &e., when, as a matter of fact, He is there in other sizes 
also? This is also no valid objection. The space existing in the heart 
has the size of a thumb, and so, by a figure of speech, the size of the 
Lord pervading that space is said to be of the size of a thumb. Though 
the Lord is All-pervading, He is metaphorically said to be of the size 
of a thumb when speaking of His location in the heart), 

(It is further objected:—If the form of Visnu is the Hyatana as 
well as the pratisthft in the heart, why then the Sruti says heart is 
the ayatana and the heart is the pratistha? To this, the author 
replies :—) 

This Bhagavan having three forms is designated by the term 
Hridaya. 

Note. —In the case of other organs, there was a separate ayatana and a separate pratUtlu. 
Akisa was pialistha there. But in the case of the heart, the seat of the J!\a as well as of the 
Lord, Akasa is not said to be the pratistha. In the heart, one must look for no Image of the 
Lord but for the Lord Himself. There the soul comes directly, and face to face, in contact with 
his master, tuler and lover, the Lotd Hinnself, and need not look to $ri for help. 

(An objector says, where do you get the meaning of pratistha to 
be Image ? What is your authority for it ? The Commentator 
therefore quotes an authority :—) 

It is said in the same (Brahma Tarka) : By &yatana is meant the 
place, and by prati$th& is to be understood the upholding personality, 
(hence the Image.) 

(Thus we have three forms of the Lord in the heart: (1) The Lord 
of the size of a span pervading the whole heart, (2) the Lord of the 
size of the phalange of a thumb, existing in the root of the pericarp 
of the lotus of the heart, (3) the Lord of the size of a thumb, existing 
in the tip of the pericarp of the heart. An anguli is Jth inch in size, a 
span is equal to twelve angulis or nine inches in size, a phalange is equal 
to an anguli or Jth inch in size. Thus, in waking state the Jtva 
pervades the whole heart or is in the Lord, having the size of nine 
inches, in dream the Jiva porvades the tip of the heart and is ljr 
inches in size of a thumb, for that is the Lord there; and in deep 
dreamless sleep, the Jlva is in Mulesa, or in the Lord, at the root of the 
heart, whose size is half a thumb or Jth of an inch. The size of the 
Jiva is always atomic). 

Here ends the Commentary on Saddchdrya Brdhmanam. 
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Second Kurcha Brahman am. 

MANTRA IV. 2. 1. 

*?RTT v TTTcT I q«TT $ 

5CCT fflST 5TT 

Rref|: *mffair*iTs*W srresr: 

f^T fsrg^JRTJT: ^ I 5fTf 

rljJTTcF^ ^ *TTO«tn*ftc*r«l t tIJSfmw 

jjfaisq^tfcl | OTSfTram II \ li 

#tf= Vaidehah, the king of the Videhas. 3T«T$: Janakah, Jan aka. 
ag^fri KfirchAt, from the throne. 31 Upa, up to YAjnavalkya. 
Avasarpan, going {'approaching. 3£WT Uvacha, said, £ Ha. 1T5T1S15T 
YAjfiavalky a, Oh Yajfiavalkya, & Te, to thee, snr: Namah, salutation. 
Uffl Astu, be. *TT MA, me. wgvtfvi AnusAdhi, teach (about Moksa). *f?r 
Iti. Sah, he ; YAjfiavalkya. 31T’3 UvAcha, said. £ Ha. Q$nz SamrAt, 
Oh Sovereign, l«rr YathA, just as. trgfaj^ MahAntam, long, 
Adhvanam, path ; distance. Efyan, when going ; in order to go. 

Hatham, a chariot. IT VA, or. 3T*f Navain, a boat, it VA, or. 
Sarnadadita, may take. Evam, in that manner. ij«r Eva, just. q<TTf«T: 
EtAbhih, these; just mentioned. 3lf*T15f*T: Upanisadbhih, by the 
Upanisads. HTTlff^TWr SamAhitAtmA, pacified at heart. srfa Asi, (thou) 
art. Evam, in this way. VrindArakah, superior ; chief. STTWf: 

Adhya^, rich ; wealthy. San, being ; (though) thou art. 8l3ffclt£i 
Adhitavedah, having studied the Vedas. Uktopanisatkalj, 

having been instructed in the Upani§ads. £i: Itah, from this world. 
fiTjJilTTIsf: VimuohyatnAnah, when leaving ; when getting inukti. Kva, 
where. »lfTT*lRT Gamisyasi, shalt go. £f?T Iti. *1*13^ Bhagavan, Oh 
venerable Sir. Aham, I. 33 Yatra, where. *lf«I«lTf(T GamisyAtni, 

shall go. TR| Tat, that, 3 Na, not. Veda, (I) know, ffir Iti. sw Atha, 
now. 33 Yatra, where. nflT*lf<r Gamisyasi, (thou) shalt go. Tat, that. 

Aham, I. % Te, to thee. <Nt<trftt VaksyAmi, shall tell. $ Vai, indeed, 
^fer Iti. ft: Sah, that ; Janaka. 3 lT 3 lJvAeha, said. *T«T3T*t BhagavAn, ray 
venerable Sir. 33% Bravitu (be pleased to) say. £fa Iti. 



iv adhyAya, ii brAhmana, s. 


447 


i. Janaka Vaideha(in order to hear teaching conducive 
to his mukti) came down from his throne, (and approaching 
Yajnavalkya and prostrating himself before him as a pupil 
should), addressed him thus:—“O Yajnavalkya! Salutation be 
to thee, teach me (the way to mukti).” 

Yajnavalkya said:—“As one, O great King! going on 
a distant journey, procures a chariot or a ship, so even thou art 
furnished with these secret doctrines (mentioned in the last 
chapter, and thereby thy heart is at rest), and, though surrounded 
by all distractions, like servants and wealth, thou hast studied 
the Vedas and hast been taught the Upanisads. But dost 
thou know where thou shalt go on attaining Mukti ?” 

Janaka Vaideha said:—“ O venerable Sir, I do not know 
where I shall go.” 

Yajnavalkya said: — “I shall tell thee now where thou 
shalt go (namely, what is thy future goal when thou shalt 
get mukti.”).—248. 

MANTRA IV. 2. 2. 

f| f sit: ircsr^rff ^r: n ^ 11 

Esaf), he. $’'4: Indhah, indha ; burning. «n*f N&ma, is called. ^ 
Vai, indeed. ? Ha. q: Yah, who. wf Ayam, this. JWI Purusah, the 
Purusa. Dakgine, right. Ak§an, in the eye. Tam, him, 

Etain, this. t** 1 ndham, indha ; the burning Lord. Bantam, 

being; existing Indrah, Indra. Iti. Achaksate, call. 

Parok§eija, by an indirect or secret name ; mysteriously. Eva, 
only, ft Hi, because. Dev&li> the devas or gods. q^tsrftqi: Parok- 
sapriy&h, fond of speaking, or teaching about the Lord, by an indirect 
name. )[* Iya, as if; they seem. SWWft'H Pratyaksadvisah, not fond of 
speaking by the name directly. 

2 Yajnavalkya said That (well-known) Person who 
is in the right eye (of all) is verily Indha or the Shining 
One. (Him do all holy kings go, when, attaining mukti.) 
And verily who is Indha, they (the devas) call Indra indirectly, 
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for the devas are fond of mystery (and love to worship the 
Lord, under indirect names) and they dislike in a way what 
is direct (so that the evil-minded may not learn the secrets 
of the Lord for their selfish ends).”—249. 

MANTRA IV. 2. 3. 

T$S$cfar qqq^q^qT^q qrift fq^ST q^q 

qfqq%Tsqq^Kqrqiq?qr qfq^q- 
^n^r^fqqrqq^T^qi qrn: ^vn\ w 

qqT %scr: qfqqj fq*T Xiqq^qqT 
f|qi qiq qTSTts^c^ qfqf^qT qqir^q qxfqqT 
t^Tqq^iqqm rT^qifq qfqfqqsifT^ f qq qq?q- 
^qx^lCx^Xcqq: u ^ n 

am Atha, again. Etat, this. 41 ft VAme, left, snjrfkl Aksani, in 
the eye. Purusa-rupatn, purusa-like ; in the image or shape of a 

man. «J4T EsA, she. »W Asya, his , of tho Purufa, who is in the right eye. 
q?sft Patni, wife. faR?^ VirAt, VirAt by name; !§it. q«f: E 9 ah, this. rHfr: 
Tayoh, of them both; of India and VirAj. fiamstAvah, song sung 

in their praise (by Prana). 4 : Yah, who. 5 ^ Hridaye, in the heart, afaf: 
Antah. inside. Esah, he. *?T$T?t: AkASah, distinct sound (made by 
PrAna). WT A, full, and kAsa, clear and distinct ; that which can be 
heard by all beings, in the form of sound, when both the ears are closed. 
This is the eternal sound comprising all the Vedas. WW Atha, again, qsf: 
E 9 sh, this, it: Yah, that. $ 3 % Hridaye, in the heart of hearts, sfcf: Antah, 
inside, strffcsftfV: Lohitapindah, the red lump ; the lotus of the heart. 

Etat, this, tpwfc Enayoh, of them both ; of Indra and VirAj. »t*f Annam, 
place of eating food, because they both eat the food here in this lotus, 
jpg Atha, again. Enayoh, of them both ; of Indha and VirAj. cjatj 

Etat, this. SHWgof Pravaranam, garment; retreat. *m Yat, that. q;«?r 
Etat, which. Hridaye, in the heart, sfa: Antah, inside, 

JAlakam, garland, $4 Iva, like. #m Atha, again ; more over. *n YA, 
that. «$4r EsA, this, $ 341 ^ HfidayAt, from the heart. **4f OrdhvA, 
Upwards. NAdt, nerve ; artery, Uchcharati, goes up (to the 
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head). EfA, she ; that, qeui): Etayoh, of them both. Saficharani, 

for moving; for promenading, as if taking exercise after food. 
Sritih, path ; road. TO YafchA, as. ^T: Keiah, a hair. SahasradhA, 

a thousand times. fVwr: Bhinnah, divided, Evam, so. qai: EtAh| 

these, stiar: NAdyah, nerves; arteries. ffW HitA, hit& ; the benevolent, 
so called, because they do good to the Jtva, or because they approach 
very close to the Paramatman, the great Lord within. TO NAma, called. 
•TOT Asya, his ; of the Jiva. Hridaye, in the heart. Antah, 

inside, srfaf&rt PratigthifA, situated. Bhavanti, are. qaifh: EtAbhih, 

by these nerves or arteries. q<Tq Etat, this. 3TT$I<I3 JLsravat, tfip finer and 
subtle, (and, therefore, almost imperceptible) portions of the food eaten 
by the Jiva. STOgfff Asravati. goes ; proceeds for the enjoyment of the 
Atman, t Vai, indeed. TasmAt, by that (eating by,the paramAtman 

of this subtle food), q«r: Esah, he ; the ParamAtman. AsmAt, from 

this. &ArirAt, from the embodied or corporeal. JLtraanah, 

from the JivAtraan. trferfara>rfr<(Sff: PraviviktAhAratarah, the eater of a quite 
different food, the eater of a very subtle food, q^ Eva, certainly, 
Bhavati, is. q* Iva, as if, because in AvatAra ( stqar? ) the Lord eats 
the gross food as well; it is therefore the word (iva) has been used. Or, 
the word iva indicates that the food of the Jiva may be the food of 
the Lord ; but the food of the Lord must not necessarily be the food 
of the Jiva. 

3. “ Again, there is in the left eye, a form of the Lord 

(Purusarupa), that is, His consort called Viraj (Sri). Of these 
two (Indha and &ri) is this song of praise within the heart 
(heard so) full and distinctly. And that which is the red 
lump within the heart is the (place of eating) food of these 
two (Indha and Viraj). And that, which is like a garland within 
the heart, is the .garment of these two. And the road of 
these two on which they move about, is this nadi (artery or 
nerve) which rises upwards from the heart. And so thenadis, called 
Hita (the Benevolent), like a hair divided into a thousand parts, 
are placed inside the heart (of all Jivas). Through these 
Hita nadisj indeed, that (food eaten by a Jiva becomes volatilised 
apd . its) subtle portion flows out (as it were, in' a .continuous) 
flowing (and that subtle invisible food is eaten by these. two 
Lords). By that (eating of the subtle food), this (Supreme Self) 
is,distinguished from this corporeal self (the Jiva, for the food pf 
the Lord is r as it were, purer and subtler).”—-250. . . 
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Note.*— The force of the phrase * as it were ’ is to indicate that when the Lord incarnates as 
an Avatlra. then He eats solid food also, and not merely the refined essence of the food taken by 
a Jlva. The Paramitman is the Eater of a quite different food, different from that of the 
Jivitman and of this body. 

MANTBA IV. 2. 4. 

Turing: st<*it: 

3JH*TT SPSSlI 

f^SSlT: JTHJTT 3Tc(T^ T^TSTToj: SPJTT: W T^SJ: 
xnw: * ^ %r®rrr^TS^i nff 

rr sq-q^ q ftsqcsrqq 

% 51TO qiiro^qq: q ftaiq 

iHfftsw csriJi^ai^nfrar^q wsjiavnr ^q% 
Tir|fT STimfuft* n ? ii 
t fir f*cfof srwmq. n * n 

whi: Pr&fichah, of the east. STTOir: Pr&n&h, the Leaders, the Regents, 
Indra, Agni, and their wives. ?rcr Tasya, his ; of the Parara&tman. 
guft Pr&chi, East. This includes the south eastern corner and Agni, the 
God thereof, and his wife. Dik, direction; situated in the eastern 
direction. ^fiPST: Dak§in&h, of the south, grog: Pr&nah, the Regents, the 
Leaders, Yama ( gg ), Nirriti ( fimcfa ) and their wives. Daksini, 

southern. Dik, direction ; situated in the southern direction. gftfg: 
Pratyafichah, of the west, sttqit: Prtln&h, the Regents, the Leaders, 
Varuna and V&yu, and their wives. gcfHt Pratiehi, western. Dik, 
direction; situated in the western direction, Udafichah, of the 

north, gram Pr&n&h, the Regents, the Leaders, Soma and Is&na, and 
their wives. Udichf, northern. fifl! Dik, direction ; situated in 

the northern direction. 3>sgf; ftrdhvah, upwards. gUST: Pr&nah, the 
Leaders, Ghaturmnkha and the Chief air, and their wives. frrdhvft, 
upward ; Zenith, Dik, direction ; situated in the upward direction. 
•urtfU Av&fichah, downwards ; Nadir. guar: Pr&n&h, the Regents, the 
Leaders ; Sosa, KAma, and their wives, oraid) Av&cht, downward. 

Dik, direction ; situated in the downward direction. gif Sarve, all. 
gfOIT: Pr&nfch, the Regents, the Leaders, Sosa and K&ma, with their wives. 
<W?; Sarr&h , all. Di s'ah, directions ; situated in nil the directions, 
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Sah, that, E?alf, the Paramatman. gfa Iti, such; touched with 
misery, like Brahma. !f Na, not. gf?r lti, such ; untouched by misery, like 
MuktA RamA- wNa, not. wieqr Atma, Visnu. frrggT: Agrihyah, incapable 
of being grasped as a whole ; (incomprehensible).' fg Hi, because. if 
Na, not. Grihyate, has ever been grasped, or comprehended, vrtffcf: 

A&iryah, incapable of wearing out. fg Hi, because. *l Na, not. 
f§iryate, has ever worn out. vrcfn: Asangah, such as does not come in 
contact (with any thing foul). Fg Hi, because. * Na, not. Sajyate, 

has ever come in contact with, srfhtf: Asitah, free from bondage. «fNa, 
not. Vyathate, is subject to pain. H Na, not. llifyati, is 

subject to destruction, gfft lti. Janakah, Oh, Janaka. 

Abhayam, him who removes the causes of fear of those that have attained 
Mukti ; the ParamAtman. STigr: Praptah, possessed of : reached, ufh 
Asi, art. ^ Vai, to be sure, gfif lti. JIT5T3W9: YAjfiavalkyah, YAjfia- 
valkya. UvAoha, said, g Ha. ff: Sah, that. 5t*P5: Janakah, Janaka. 

t^g: Vaidehah, the king of the Videhas. UvAoha, said, g Ha. 

Bhagavan, Oh venerable sir. YAjnavalkya, YAjnavalkya. #wf 

Abhayam, the remover of fears. ?<*T TvA, to thee. GachchhatAfc, 

may go; may be thine. t|: fah, because, (thou). H: Nah, us; me. «wf 
Abhayam, him who removes the causes of fear of those that have attained 
Mukti, the ParamAtman. Vedayase, makest (us) know ; hast taught 

about. ^ Te, to thee, sw: Namah, salutations. WSg Astu, be. git Ime, 
these ; of which I am the king. f*%gr: VidehAh, the land of the Videhas. 
Supply, <H3f (Tava Yathestam bhogAya santu), be at your 

disposal for your enjoyment. Ayatn, this. Aham, 1. wfar Asmi, 

am. gfh lti. 

4. “His Regents in the Eastern (and South-eastern) quarters 
are (Indra and Agpi and their wives) who rule to East (and South¬ 
east.) 

His Regents in the South (and South-western) quarters 
are (Yama and Nirriti, and their wives, who) rule the South (and 
the South-west.) 

His Regents in the West (and North-western) quarters 
are (Varuna and lower Vayu, and their wives) who rule the 
West (and North-west.) 

His Regents in the Northern (and North-eastern) quar¬ 
ters are (Soma and IsSna, and their wives) who rule the North 
(and North-east.) 

His Regents in the Zenith (are Chaturmukha and the 
Chief Vayu, and their wives, as they rule) the Zenith. 



452 Bill HA DA RAN TAKA - VPA NlSAD. 

His Regents in the Nadir (are Sesa and Kama, and their 
wives, as they rule) the Nadir. 

His Regents in all these quarters are all these Pranas or 
Rulers. The Supreme Self is Neti, Neti. He is Incomprehensible, 
for He cannot be fully comprehended, lie is Imperishable, for 
He cannot, perish, He is Unattached, for nothing can taint 
Him, He is Unbound, for He is not subject to pain and 
destruction. O Janaka, thou hast (almost) reached the Fearless.”— 
Thus said Yajiiavalkya. 

Janaka Vaideha said :—“ May that Remover of fear come 
to thee, O Yajiiavalkya, thou who hast taught us, O Venerable 
Sir, this Remover of fear. My salutations be to thee. Here is 
the whole land of the Videhas, and here am I, (do with them 
as it pleaseth thee).”—251. 

Here ends the Kilreha Brdlimanam. 


Madhva’s commentary on the Kurciia Braiimanam. 

MANTBA 1. 

The King, getting down form the throne and going up to the saint 
Y&jfiavalkya, requested him to give him such instructions as he was 
fit for. One must worship that particular form of the Lord Paramfttman 
which he will obtain in Mukti, and by such worship alone there is Mukti. 
It was with the object of knowing this particular form of Brahman, 
suitable for his emancipation, that the King asked the question. It has 
been said in the Padrnapur&na—that the term ‘ Vrind&raka ’ (used in the 
mantra means) he who is approached by the Vrindas or servants. A 
master of many servants is a Vrind&raka. 

mantra 2. 

The Lord Janardaua, who is also called Indra, and who is in the 
heart of the Kings and who is also in the heart of Indra as well as of 
Yatna, is to be attained by the Kings, when they get Mukti ; therefore, 
that Lord is to be meditated on, and his wife is Viraj ( fsTfrsj ) who is 
supported by Him. Virkj is another name for Sri. 

mantras 3 and 4. 

A/I Jfvas are constantly chanting the praises of these two, the Lord 

and His wife ; and this their praise-chant is ever heard when both ears 
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are closed. This mystic song so heard, is the true essence of all the Vedas. 
That praise is called Ak&sa or Ever-distinet Sound,because it is directly 
heard by all the beings ( St= full, all, «t^T=clear, distinct). The Lord 
Visiju is in the right eye of all beings when they are awake. On thq 
eastern direction of Him, there are firmly placed lndra and Agni, with 
their wives; on His south, are the two gods, Yaina and Itaksasa ( lijjCfl ) 
on His west, are Varuna and Vayu ou His north, are placed the two gods 
Soma and Is&na ; on the upper direction (Zenith) are Brahmft and the 
chief of the Vftyus ;.and on His downward direction (Nadir) are the two 
gods, £e$a and K&ma ; and each of these gods of directions has his 
wife with him. The four devas (two gods and two goddesses) in 
each of the directions, are called Pr&nas—'the Leaders or guides, or 
Regents (pr&na=pranetri) which is the derivative meaning of the word 
Prana. The word Pr&na is also applied to the senses or indriyas, in a 
secondary sense only. Then the King closes with a prayer—“May the 
Paramatman, the remover of the fears, be thine, 0 Yajnavalkya, &c.,” 
he means to say, “ helpless as I am, I am unable to do anything in return 
for the teaching given to me, 0 Yajfiavalkya, and so I pray that the 
Lord might remove all thy causes of fear.” This prayer is thus like the 
prayer— jgg i fo fjwfcf;—(sa Bhagav&n Svakritena tu?yet)—May 
your Lordship be pleased with your own acts. ” 

The word Indha means luminous. The Lord truly enjoys the objects 
that are enjoyed by the Jiva; but the contrary is not true, for the Jiva 
does not enjoy the experiences of the Lord, whilst He enjoys them as the 
Adhi?that& ( ). He enjoys such portions of the objects of enjoy¬ 

ment as are beyond the reach of the Jiva and his Indriyas, on account of 
the extreme subtlety of those portions. Such is the teaching of Padma 
Pur&iia. 

Here ends the Bhdsya on Kilrcha, Br&hmanam. 

Third (Jyotir) Brahman am. 

MANTRA I V. 3. 1. 

f 
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TOR15W Y&jfiavalkyah, Yajfiavalkya. swq* Janakam,to Janaka. 

Vaideham,the king of the Videhas. 3PTIW Jagfima‘went. 8: Sah, he ; 
Y fijfi aval kya.ifr% Men e, thought within himself, ff Na, not. qfqwl 1 Vadisye, 
(1) shall speak anything. But Madhva reads it thus i— 

(with him), (I shall hold an amicable discussion). He takes wq 

as an upasarga. Iti, Atha, now ; it so happened. £ Ha. 

Yat, when. 3R$: Janakah, Janaka. Vaidehah, the king of the 

Videhas. « Cha, and. qtSBIWSi Y&jfiavalkyah, Yajfiavalkya. 9 Cha, and. 

Agnihotre, on the sacrifice called Agnihotra. agqr# Saraud&te. 
held a discussion, 3$ Tasinai, to him ; to Janaka. Y&jfiavalkyah, 

Yajfiavalkya. it Varam, a boon. Dadau, gave ; promised, f Ha. 9: 
Sah, he ; Janaka. K&maprasnam, questions according to his 

desire ; the asking of questions as he liked, Eva, only. «f*f' Vabre, 
chose ; asked for a boon. J Ha. a' Tam, that; such a boon. f Ha. 
Asmai, to him ; to Janaka. Dadau, (Y&jnavalkya) gave. 5 Ha. 0917 
Satnrat, the sovereign, qs Eva, it was. d Tam, to him. gq: Pfirvah, 
first. Paprachchha, asked ; put questions to. 

1. Yajfiavalkya once went to Janaka, the King of the 
Videhas, eager to hold an amicable discussion with him 
(samvadisye). Formerly, when Janaka Vaideha and Yajfiavalkya 
had held a discussion on the Agnihotra, Yajfiavalkya, had 
granted him a boon. Janaka chose the right to put him any 
question he liked. Yajfiavalkya granted this boon. It was, 
therefore, the monarch "who put the question first (not waiting 
for Yajfiavalkya to begin).—252. 

Nott .—Set Hatapatha 1>>"Amanam . -V/. 6. 2 . to, for the* granting of the boon. 

MADHVA’S COMMENTARY. 

MANTRA 1. 

“ Y&jnavalkya, having given Janaka a boon, that he might ask him 
any questions that he liked, went to the city of Videhas, wishing to hold 
a samv&da (an amicable discussion), for holy oten are always most eager 
to hold sacred (S&stric) conversations.” It is thus in the Skanda Purana. 
The object of the saint’s going there, was to carry on with the King 
Janaka a discussion of the nature of samv&da (an amicable discussion, 
and not Vflda). In spite of all that the King Janaka (eager as he was 
and to give effect'to the boon received by him), was the first to ask him 
questions, and did not wait for Y&jfiavalkya to begin. (The proper 
etiqnette is that the guest should begin). 
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MANTBA IV. 3. 2. 

**TT%T% ^gfT^TT^r^srm 3 e4 

q^qq H ^ II 

UtSfUSW Yajfiavalkya, Oh YAjtiavalkya. spf A yam, this. $W« 
Purusah, purusa; man of the world, who roust need some light to guide 
him in all his doings, fufsulfk: Kifijyotih, of what light ; guided by what 
light. Itis a compound word, meaning kim jyotih yasya, asau. |f?r Iti. 
35 TC Samrftt, Oh sovereign. 0 Great King, Adityajyotih, of 

the sun ; is guided by the light of the sun. ffa Iti. 5^ UvAcha, 
(Y&jHavalkya) said, f Ha. sufq^hr Adityena, by the Sun. 3Ulf9UT 
JyotisA, by the light ; by the help of the light. Eva, even, chiefly : 
there are other lights like sound, &c„ co-existent with the sun. wf 
Ayarn, he, man. W# Aste, sits down. Palyayate, walks to and 

fro, goes to villages, &c. <$*? Karma, work ; business. Kurute, does; 

performs. Vipalyeti, comes back: returns. Iti. UfTTORr 

Y&jfiavalkya, Oh Yajfiavalkya. ^ Etat, that ; what thou hast said, 
Evam, so. Eva, just, Iti. 

2. “What is the light of this man, O, Yajnavalkya?” 
(asked Janaka). 

(Yajnavalkya) said:—“The sun is (chiefly) his light, Oh, 
Sovereign. (It is) by the light of the sun mainly, (that) he sits 
down, undertakes a journey, performs his business there; and 
comes (then) back (home).” 

“Just so, Oh, Yajnavalkya ” (said Janaka).—253. 

HANTS a IV. 3. 3. 

sreafaq w* 

q^qq% II 3 II 

YAjfiavalkya, Oh Y&jfiavalkya. «n%*l Aditye, the 
sun. Astamite, having set. wf Ayam, this, 5 ^: Purufali, 

purusa; man of the world, fufldlft: Kifijyotih, of what light; 
guided by what sort of light, Iti. sffffT: Chandram&h, the moon. 
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<£sr Eva, even, mainly, chiefly. WW Asya, his; man’s, sqtfg; Jyotih, 
light; the guiding light. «r*faf Bhavati, becomes, Iti. 

Ohandramasft, by the moon. Jyotis&, by the light; by the help 

of the light. Eva, mainly, wf Ayam, he; man. Aste, sjts down. 

Palyayate, walks about, goes to a journey. «j;*f Karma, work ; 
business. Kurute, does ; performs. Vipalyeti, comes back. 

Iti. Y&jfiavalky a, Oh Y&jfiavalkya. cjgij Etat, that ; what 

thou hast said. Evam, so. qsr Eva, just. Iti. 

3. “ The sun having set, of what light is this man, O, 
Yljnavalkya ? ” (asked Janaka). 

Yajnavalkya said:—“The moon is mainly his light. (It 
is) by the moon-light mainly (that) he sits down, undertakes 
a journey, performs his business (there), and returns (home).” 

Just so, Yajnavalkya,” (said Janaka).—254. 

MANTRA IV. 3. 4. 

fifcror 

Y&jfiavalkya, Oh Yajnavalkya. snfs[?^ Adityo, the sun. 

irerfirtl Astamite, having set. sjjftrRl Chandramasi, the moon. 
Astamite, having set. wd Ayam, this, g^: Purufiah, purusa ; man of 
the world. RfostRt: Kifijyotih, of what light; guided by what sort of light, 
ur^ Eva, it is ; mainly, ffa Iti. Sjfwr Agnih, fire. «£5f Eva, mainly, aw 
Asya, his ; man's, sulfa: Jyotih, light ; the guiding light, wwfh Bhavati, 
becomes, $fa Iti. atfHnt Agninst, by the fire, Jyotis&, by the 

light; by the help of the light. Eva, only; mainly, wf Ayam, he ; 

man. unS As te, sits down. Palyayate, walks about, undertakes a 

journey. WT Karma, work; business. Kurute, performs; does, 

firottfo Vipalyeti, comes back from journey, ^fej Iti. 3199379 Y&jfiavalkya, 
Oh Y&jfiavalkya. <{39 Etat, that.; what thou has said. <{^ Evam, so. 159 
Eva, just. Iti. 

4. The sun having set, O Yajnavalkya, and so also 
the moon, what is the light of this man ? ” 

Yajnavalkya said.:-—“ It is Fire that . becomes his light. 
(It is) by the light - of fire mainly .(thait) he. sits down, under- 
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takes a journey and performs his business there and returns 
from it.” 

“Just so it is, Yajnavalkya,” (said Janaka).—255. 
mantra IV. 3. 5. 

SFRffacr 3TTT^ SJT5%- 

erT^bmr sqtftror# f£rq^ft% 

cT^Fnf 5T5T ^r: mfatf 

grjJT^nrcq^or rf^r \\ II 

*HSJ«t 5 W YAjnavalkya, Oh YAjnavalky a. Aditye, the sun. 

Astamite, having set. Chandramasi, the moon. Astamite, 

having gone down, smft Agnau, fire, i§Ante, having been extinguished. 
*nf Ayam, this, g^q: Purusah, purusa ; man of the world, 

Kifijyotih, of what light ; guided by what sort of light, ijg Eva, maiply. 
*falti. sfl^ VAk, sound ; it does not mean the organ of speeoh. 
gsr Eva, mainly. Asya, his ; man’s. a«ftfhs Jyotih,, the light, 

the guiding light. aiwffT Bhavati, becomes. 5 % Iti. grai VAchA, 
the sound. sdlfafr JyotifA, by the help of the light. ^ Eva, mainly, 
it is. wf Ayam, he ; man. SIT?^ Aste, sits down. Palyayate, 

walks about, undertakes a journey. qSBT Karma, work ; business. 
Kurute, performs. fare5%fa Vipalyeti, comes back. Iti. 

SarnrAt, Oh sovereign. tRHtcl TasmAt, therefore. j) Vai, to be sure. 99 
Yatra, when ; when there is neither the sun, nor the moon, nor fire. W: 
Svah, one’s own. Api, oven, qrfan PAijih, the hand, 9 Na, n,ot. 

VinirjfiAyate, is distinctly seen owing to the intensity of dark¬ 
ness brought on by the absence of the sun, the moon, and fire, vnf 
Atha, then. Yatra, where. ST!«^ VAk, the sound, the voice. 397 % 
Uchcharati, proceeds, is uttered aloud. ft* Tatra, thither. 3 <pjtftir 
Upanyeti, goes towards, <$3 Eva, it is. qrSJUSSRT YAjfiavalkya, Oh 
Yfijfiavalkya,. Etat, that; what thou hast said, Evam, so. ijer 

Eva, just. Iti. 

5. “ The sun having set, and so also the moon,, and 

the fire also being extinguished, of what light is this man, Oh, 
Yajnavalkya ? ” (asked Janaka). 
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Yajnavalkya said: “ It is the Voice, that becomes his 

guiding light. (It is) by the light (guidance) of the Voice mainly 
(that) he sits down, undertakes a journey, performs his business 
there, and then comes back (home). It is, therefore, Oh, 
monarch, when (even) one’s own hands are not visible, then 
a man goes thither, whence the Voice comes.” 

“Just so it is, Yajnavalkya,” (said Janaka).—256. 

MANTBA IV. 3. 6 . 

STSama 

Sjfr 9JTr3Tqf srtm fqSS'qtT^qiq q^q $rqTc4qT*q 

S^TTqqT^ q?qq^ ^4 33^ 

II \ II 

Y&jHavalkya, Oh YnjHnvalkya. Aditye, the ann. 

Astamite, having set. Chandraraasi, the moon. 

Astamite, having gone down, Agnau, fire. soft Sftn te, having been 

extinguished. grtaPlt S&ntfty&m, having ceased, grfw V&chi, sound or 
voice, wf Ayam, this. JCTi Purusah, purusa; man of the world, 
Kifljyotih, of what light ; guided by what sort of light, opr Eva, it is. 

Iti. sartWt Atra&, the Self, the Lord Atman, Vifpu. Eva, mainly. 
WW Asya, his ; man’s. Jtflfcf: Jyotih, the light; the guiding light. 
Bhavati, becomes, ^far Iti. WI 9 JWT Atmani, by the Self, Lord Atman. 
OTlflw Jyotisd, by the help of the light, Eva, only ; it is. w# Ayam, 
he ; man. wrat Aste, sits down. Palyayate, undertakes a journey; 

walks about. Karma, work ; business. Kurute, performs, fi*tjwtff| 
Vipalyeti, comes back. 5 % Iti, 

6 . “ The sun having set, and so also the moon, the fire 

being extinguished and the voice ceasing utterance, what is the 
light of this man, O Yajnavalkya ” ? 

Yajnavalkya said: “ It is Self (Atman) that becomes his 
Light (through human Reason). (It is) by this light of the 
Self always (that) he sits down, undertakes a journey, performs 
his business there, and then comes back home.”—257. 

A'tte. —God is the perennial Light of man, but His guidance becomes more manifest when 
the worldly bustle ceases, and the Pure Reason finds its full scope. 
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MADHVA’S COMMENTARY. 

The word Atman here meats the Lord Bbagavan. He alone is the 
light of this man, as says the Skanda: “ The great Lord Vignu is the 
sole light or guide of the Jivas, whether there be present or absent 
such luminaries as the sun, the moon, etc. When, however, there is 
an absence of the sun, etc., this Light of the self becomes more 
prominent, and so it is easily understood, that the Attua is the Great 
Light or Guide. The Jiva even is not independent (to become his own 
light); the Lord Jan&rdana illumines the Buddhi of the Jiva, and thus 
the Great Lord makes the Jiva work, even in darkness." (So the 
Atmic Light does not mean the light of one’s own self, but the 
Light Supreme). 

mantra IV. 3. 7. 

SErW I $TS*T ftfTTOra: ^Trcl^T%: 

wr: ^ prorata €tar. 

^qiTOT || « || 

Katatnah, which. Atman, has several meanings, namely, 
human soul (Jiva), body, senses, &c. Out of these, to what do you refer ? 
WIOTI Atmft, the Atman. Lti. nq Avam, he. q: Yah, who. fqqrr<mq: 
Vijfi4namayah, full of Vijfi&na or knowledge, arftg Praijesu, in the 
indriyas or senses, gft Hridi, in the heart. stsqs Antah, inside residing, 
sqlflr: Jyotih, the light ; the guide of the Buddhi, &c., of the Jiva. jqq; 
Purusah, the purusa; the Supreme Person, possessing all the six divine 
attributes in fullness. Sah, he. {Wisf: Samftnah, ever the same; 
unchangeable. San, being. (Jbhau, both. Lokau, worlds; 

either Bhfiloka ( ) and Dyuloka ( ^ &TS5 ), or waking and sleeping 

states. Anusancharati, travels, by causing the Jiva to traval 

through them, sqjqft Dhy&yati, thinks. This word has here the sense of 
a causative verb ; the Atman makes the Jiva think, ^q lva, a little. The 
Jiva thinks out his little thought. §&iqft Lel&yati, takes. This word 
has also the sense of a causative verb, like vqfqft. ^q lva, a little. The 
Jiva grasps a little. €T: Sah, he ; the Atman, ft Hi, again. *qSf: Svapnah, 
dream; but here it means the bringer on of dream in a Jiva. 
Bhfitva, becoming, JJfql: Mpityoh, of death. $qTfal Bdp4iji, forms. The 
waking consciousness or the physical plane is called here the “forms of 
death. " By causing dream, the Lord takes the Jiva away from waking 
(“ forms of death ") to dream consciousness ; or from the physical plane 
(“ forms of death ") to the astral plane. Vt Imam, this. frraf Lokam, 
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world, wfegmfc Atikr&mati, surpasses; makes the Jiva transcend this 
world. 

7. “Which is the Atman?” (asked Janaka). 

“ He is the Supreme Person, who is All-knowledge, who 
is in the senses (as their Master), who is in the heart. He is 
the Light. He, remaining ever the same (Samana), causes the 
Jiva to migrate to both worlds, and makes him think a litte, grasp 
a little. Again, being the Dream-Producer, He makes the Jiva 
transcend this world of mortal forms.”—258. 

Note. —“ This world ” refers to the waking consciousness as well as to the physical 
plane. It also means the condition of bondage or Samaara. 

MADHVA’S COMMENTARY. 

It is thus said in the Mah&mttnamsS,:—“This Great Lord is said to 
be Dhy&yativa ( wTmdte ) “Thinks, as it were, slightly, ” because being 
Himself independent, He, the Lord, causes the Jiva always to think. He 
is said to be Lel&yativa ) “grasps as it were, slightly, ” because 

he causes the Jiva to grasp things. .For he is the Lord of all Lords even. 
He is said to be Vijn&namaya ( ) “ all knowledge,” because he 

ib full of knowledge. He is said to be Sam&na ( OTH ), because he is 
always the same ; for always remaining the same, owing to His unchan¬ 
geableness, He produces all changes in the Jiva. He makes it travel 
both the worlds, taking it along with Him. The Great Lord is called 
Dream (Svapna) because He produces the dream condition in the Jiva. 
“Imam lokara ” in the mantra means the state of consciousness, called 
waking. It is called “ mrityo rflp&ni ” or “ forms of death,” because the 
essential nature of waking consciousness is always death, inasmuch as 
it is the cause of committing all sorts of sins, and sin is death. By bring¬ 
ing about dream state, the Lord saves the Jiva, for the time being, from 
these'** forms of death, ” from the commission of fresh sins. (The Mantra 
has another meaning also). “ Imam lokam ” in the mantra also meansthe 
Physical Plane, the Bhftloka. “ The Lord takes the Jiva, after 
death, away from “this world” into the other world called Antarik§a or 
the Astral Plane ; and “ Svapno bh(Uv&, ” then means, “ by becoming 
the carrier of the souls to Astral or Dream world, after death.”' For, in 
this world, called Bhd, the Jfvas are subjeot to quick and constant deaths, 
and so it is “ mrityo rftp&ni.” Deaths there are of various kinds in this 
world, called Bhfi; and these deaths are the consequences of various kinds 
of sins committed in this world. It has, therefore, been said that the 
various kinds of deaths are *' the forms of death. ” The term Ppithivi or 
earth is synonymous with waking (j&grata) consciousness ; and the term 
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heaven (svarga) is synonymous with (sugupti); or dremless sleep-cons¬ 
ciousness ; and the term Astral Plane (antariksa) is synonymous with 
dream (svapna) consciousness.” It is thus in the Mah&mimiimsA. 

[Ar. objector says : just as you have shown that the above Mantra 
cannot apply to the Jiva, because there are indications in it which show 
that they are non-applicable to Jiva, so we say that the above Mantra 
is not applicable to the tivara also, for there are indications in it which 
show thatlsvara could not have been meant by this Mantra. The Mantra 
says :— 

?3JTf —■“becoming a dream.” 

How can this apply to the Lord V How can the Lord become a 
mere dream ? This the author explains :—] 

Svapnobh&tva means svApako bhfitvA, namely, being the cause of 
producing dreams. It does not mean “ becoming adream, ” but becoming 
“ a dream-producer. ’’ Nor does this word SvapnobhfitvA apply to the 
Jiva, for not even the Jiva becomes a mere dream, but he experiences 
dreams. So it cannot apply to the Jiva even, in fact, the word Svapna 
is derived from two words, Sv&pam-nayati, leading to sleep. He who 
leads to or produces (na —meaning leading) sleep or Sv&pa, the sr in fgH 
is an affix, and so Svapna is sleep-producer. The na in svap-na, is 
thus a portion of the verb nayati, '* who leads.” Here ends Mantra seven. 

mantra IV. 3. 8. 

sraw?* ftrqmor: wuHt t% u c \\ 

C 

fTS Sah, he. ^ Vai, verily. STflf Ayam, this. Purusih, the Jiva; 

the Lord. This Mantra applies both to the Jiva and the Lord. 
STTUmsf: J&yam&nah, having been born in the case of Jiva, and 
causing it to be born in the case of the Lord. qttff Sariram, the body. 
sTfiwwWTPT! (1) Having got ; the Jiva having got the body, when applied 
to the Jiva ; (2) causing the Jiva to get the body, when applied to the 
Lord. P&pmebhih, with sins, Samsrijyate (I) (the Jiva) 

comes in contact with ; (2) The Lord comes in contact with sins, figura¬ 
tively only. w: Sail, he, (I) the Jiva ; (2) as well as the Lord. 
MriyainAijah, (1) Having died; (2) Having caused the death. 33*Sttn( 
UtkrAman (1) Having got Mukti ; (2) Having giving Mukti to Jiva. 
qTdP!: P&pmanah, sins, fsffiglfer VijahAti, (1) gives up (2) makes it give 
up. $ Vai, indeed. 
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8. “ (x) This Purusa (Jiva), indeed, comes in contact 

with sins, when he is caused to be born ; and is made to assume 
a body (by the Lord). He gives up sins when dead, i.e., when 
he gets Mukti.” 

( 2 ) “ This Purusa (the Lord), indeed, comes in contact with 
evil, as it were, when he causes a Jiva to be born and to assume 
a body and commit (evil deeds) ; and when He gives Mukti to 
the Jiva, lie (metaphorically) gives up all sins, (for the giving up 
sins by the Jiva, redounds to the glory of the Lord).”— 259 . 

MADHVA’S COMMENTARY. 

As the word Lokau in Ubhan lokau “both worlds” in the mantra 
has a double meaning, viz., (1) worlds or planes, (2) states of consciousness, 
so also the Sruti f| epf ITWRi (Sa vA ayam jAyamAnah) &c., has a double 
application, viz., (1) it refers to the Lord or the Param&tman ; and (2) 
to the Jiva. (But how do you say that this Mantra refers to Jiva as 
well ? Throughout it the reference is to the Lord, where do you find any 
suggestion or implication of the Jiva in this portion of the BrAhmanam ? 
To this, the Commentator answers :— 

This portion of the Mantra also refers to him (the Jiva), because he 
is implied as the object whose light or guide is this ParatnAtman Vi§nu. 
Again, when this portion of the Mantra refers to the Lord, it speaks of 
Him as Svatantra ( WRS ) independent, and all-pervading. The terms 
MriyamAnah ( fa«WSJs ) ‘dead/ and JAyamAnah ( srrUtP'T ) ” born ” 
are applicable to both the Jiva and to his Leader, the Paramatrnan, for 
the latter regulates and controls the births and deaths of the Jivas, and in 
this sense He is said to be “ being born,” “ being dead.” (Just as 
the conquest or defeat of the soldiers in the field, can also be applied to 
the king, their leader). When the Paramatrnan takes or considers 
the sins of a Jiva, whilst giving punishment to him for sins committed, He 
is said to come in contact with sins ( qtqufir: ). While the Lord 

gives Mukti to the Jiva, He also is said to have derived the benefit 
of it, and so He is said to have given up these si mb fqatgtfgr I 

(Even admitting this, how has this text a double meaning ? No 
doubt it can apply both to the Lord (Isa) and to the human soul 
(Jiva), so far as birth, death and contact with sins are concrned : but 
-how can the text apply to the Jiva when it says that “ it leaves 
behind all its sins.” A Jiva can never destory his own sins, the 
Lord alone is the destroyer of sins. To this, the Commentator answers:—) 
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So also the Jiva, at the time of Mukti, is said to hare left behind or 
given np all sins. 

Since the Eternal Lord cannot die and cannot be born, therefore, 
the verbs “ J&yam&na,” “ Mriyam&na,” “ Prasvapiti,” “ Atikr&inati,” &c„ 
should be taken in their causative sense. “ J&yam&nah” = “ He causes 
the Jiva” to be born “ Mriyam&nah” = “ He causes the Jiva to die;” 

“ Prasvapiti ” — “ He causes the Jiva to sleep,” and 11 Atikr&mati” =r 
“He causes the Jiva to go.” Such should be their explanations. There 
are many similar explanations in the Sanskrit language, suchas“Vi- 
v&ham kritvk,” meaning “ Viv&ham k&rayitva.” “Tadetanme Vijftnihi” 
in the sense of “ VijMpaya.”* Moreover, there is a rule in the Sanskrit 
grammar—“ Sv&tantryasnehayor antarijich iti.” In order to show SvH- 
tantrya of the Prakriti, and Sneha, the sense of the Nich affix (causative) 
is implied by being always understood in these roots. 

In fact, no separate affix, denoting a causative sense, is employed 
in such cases; and the simple root has also the sense of the causative 
verb hidden in it. 

[Having thus explained the phrases which might have been taken 
to denote a Jiva, and having explained them as referring to Vigpu, 
the Commentator now shows that if these phrases be not so taken to refer 
to Visnu, and be taken to refer to the Jiva, then they would be 
absurd:—] 

How, if these phrases be taken to apply to a Jiva, then you explain 
the sentences where it is said— 

Svayam vihafcya Svayam nirm&ya (I V. 3. 9.), sravantih sjijato 
(IV. 3. 10.)— ” Stopping himself their activities, producing the objects,” 
“ he creates rivers,” &c. 

If these phrases mean that stopping all external activities, the Jiva 
creates dream objects, then he would not be the all-creator. The 
Sr&ti, however, says, Sahi kart&,He verily is the all-creator.” 

Note .—It may be asked, how is it possible for the Jiva who lies inactive, to create the 
objects seen in the dream condition, when it is admitted on all hands that the Jiva has 
not the capacity of doing anything and everything? Therefore, in these sentences the Paramttman 
is meant, and not the Jiva. 

* As inlthe sentences— 

(1) swr fortf 3* R 

(2) wfcpfr «ranf i 

<< Cause me to know this, 0 Hari, as I am dull of intellect.” 

(3) ga «tNt 

(4) srcr wTTsgTTT' (snrawro) 'nffcifiift [ qtfftnr j 
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Again, supposing for argument’s sake that these sentences speak 
of the Jiva only, how could these ideas be in conformity with the idea 
in the sentences:—“Svapnena s&riramabhiprahaty&suptah suptftnabhi- 
ch&kasiti ” “after having joined (the Jiva) with (either) dreamy condi¬ 
tion (or heaven or with Mokfa), He sees (the Jivas) that are in the dreamy 
condition (or in heaven, or that enjoy Mokfa), though He Himself has 
no dream (no heaven, and no Mokfa). ”? 

[It may be said that out of the different indications in these Mantras, 
some point to the Lord, and some of them clearly point to the Jiva, 
and then they have been so used, in order to show that, as the final truth, 
there is no difference between the Lord and the Jiva, and therefore the 
text uses these Mantras indifferently, some time applying them to the 
Jiva and some time applying to the Lord. To this the author replies:—] 

Besides, these sentences are quoted as a convincing proof of the 
distinction between the Jiva and the Param&tman. 

[Thus the Lord is sIiowd in these Mantras as Asupta, ‘ not sleeping;’ 
and the Jiva is shown as Supta or sleeping ; the Lord is shown as carry¬ 
ing the Jiva (Sukram &d&ya). The Lord is the Agent and the Jiva is 
the object. All this shows that there is a distinction between the Jiva 
and the Is vara ] 

There are other Mantras also which may be quoted to show the 
distinction between the Jiva and the Isvara. These are “Isvarajivasya 
bhay&ni pasyan, joksadiva hasadiva.” “The Lord seeing the fears of 
the Jiva smiles as it were.” 

“ Pr&jflen&tman& Samparisvaktah—“Embracing the Jiva in His 
Self of wisdom. ” 

“ Prajfien&tmantl Anv&rudha, ” &o„—Mounting the Jiva on the 
Self or wisdom.” The repetition of these and such like sentences tell 
positively that the Lord and the Jiva are different. 

[Au objector may say : the above quotations given by you, do 
not refer to the same context. Thus the extract about “embracing the 
Jiva in the pr&jfia self ” refers to the condition of Susupti and occurs in 
the mantras relating to Sufupti. While the quotation—Pr&jflena Atmanft 
Anv&rudha—refers to the condition of the Jiva at the time of passing 
out of the body. These two extracts do not refer to the same subject 
matter, and so you cannot quote them as an authority showing the 
difference between the Jiva and the Isvara. To this, the author answers 
by quoting the Ved&nta Sfitra, I. 0. 42., in .which it is proved that the 
condition-pf Susupti and of death arethe same:— 
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(He who sees dreams is Brahman only on 
account of Scripture describing both Brahman and soul) as distinct both 
in the state of sleep and in departing. 

From the texts, “ Embraced by the omniscient Lord, he perceives 
nothing within or without ” (Bri., IV. 3 21) ; “ With the omniscient Lord 
seated in him, he goes, casting off (the body) " (Bfi., IV. 3. 35), which 
state the distinguishing characteristics, it is concluded that the Supreme 
Lord is the thing untouched (unassailed) by (anything extraneous), but 
not the soul. 

[It may be objected that this distinction, the distinction between 
the Jiva and the Isvara, is not real, but “ vyavah&rika ” or a conven¬ 
tional usage among the common people only ; and this usage is solely due 
to the two different conditions or circumstances in which the Jiva finds 
himself. To this, the commentator replies :—] 

There is no proof that there is any difference in the personality 
of the Jiva when it passes through the different conditions of waking, 
dreaming and deep sleep, even in the con ventional language. For even, 
conventionally speaking, men do not say that the waking soul is a different 
person from the dreaming bouI, and that the dreaming soul is a different 
person from the soul in deep sleep. Even the most ignorant person 
never says that his waking soul is a different entity from his dreaming 
soul, and there is no ordinary usage also of the w»rldly people to 
speak of two different souls of a man. Of course, there is no Vedio 
usage to that effect. Nor is there any illusion or hallucination by which 
one may say that there are three personalities in a man. 

Therefore, it follows that the Lord Himself is spoken of in these 
Mantras by the very fact that He is said to be the Creator of all. 

Note .—No one ever says that the Jiva in waking condition is a separate Jiva from 
the Jiva in dreaming condition; but every Jiva is perfectly sure of his identity in these 
states. No one ever even by error thinks that he is a different person in his dream 
condition from what he,was in his waking condition So this Mantra cannot apply to the 
different conditions of the Jiva. On the other hand, the Mantra expressly says He is the 
all-creator. This can never apply to the Jiva, but to the Lord. 

In the Mantra occurs the word Ves&nta. It means 1 houses and 
not what the others say, namely, that it means ‘ lakes \ For there is 
no difference then in the meaning of this word and the word which 
precedes it. 

[In the Mantra occur the words, “ Here a father becomes no father, 
a mother no mother, etc. ” These words are equally applicable both to 
the condition of dreamless sleep and to the condition of Mukti. And this 
is shown by the Lord B&dar&yana hinjself in the Sfttra, IV. 4. 16.] 

59 
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(That Sfitra says :—The scriptural passage, “ for then, indeed, the 
soul has got over all miseries and become directly related to the Lord 
who is seated in the heart of all ” (Bri, IV. 3. 22.) has reference to 
either of the two states of sleep and release, for (this) is evident) 

Note.— According to this Sutra also, the condition of Mukti and the condition of deep sleep 
are treated as identical; and so the text relating to Mukti or to deep sleep may be adduced in 
Supporting any argument. 

The full Sutra, IV. 4. 16 , in the original Sanskrit, is as follows :— 

(The difficulty here lies in the word Anyatara. It means “ either 
and the force of ‘either’ is twofold It may denote one of two things, exclud 
ing the other alternative, or both things together. If it has the exclusive 
force, then it would apply either to the deep sleep state or to the state of 
release; but if it is taken in a conjunctive sense, then it applies to both states. 
In order, therefore, to understand the force ot this ‘either’, it is necessary 
to see the preceding Sutra, In the preceding Sfitra. B&dar&yana says 
that the Muktas enter a body like a fluue entering a wick. As the wick 
only takes up the oil of the lamp and does not take up the dirt, etc., so 
that Mukta in entering a body, enj >ys only the blessings of that body 
and does not suffer the miseries of it. And in support of this view 
Bfidarfl,'ana quotes this Mantra of the Brihad Aranyaka Upanisad, 
IV. 3. 22 namely :—‘‘For then, indeed, the soul has got over all miseries 
and become directly related to the Lord, who is seated in the heart of 
all. ” To this, an objector says :— 

The words, ‘‘the soul has got over all miseries.” refer to the 
condition of the heaven-world entered into by the soul, and does not 
refer to the condition of the Muktas, and is no proof that the Muktas 
have no’ suffering. Of course, people in the heaven-world have no suffer¬ 
ing, as we find stated in the Katha Upanifad: “In the svarga-world 
there is no fear, O death ! thou art not there, nor dues the old age frighten 
one there. ” This shows that in the heaven-world there are no miseries. 
To this, it is replied that the J$ruti of the Katha Upanisad clearly shows 
that in the heaven-world there are no sufferings, and so there was no 
necessity of making a Sfitra to prove this clear fact. The Sfitra, IV. 
4. 15., given above, therefore, refers not to to heaven-world, but to the 

condition of dreamless sleep and of Mukti. The word Svfipyaya means 
Mukti, and the word Sampatti in the above Sfitra, IV. 1. 16, means the 
condition of dreamless sleep. The words of the Bjrihad Arapyaka 
Upanifad, IV. 3. 22, “For then indeed the soul has got over all miseries,” 
refer to this condition of Mukti and dreamless sleep, and do not refer to 
the condition of heaven-world. Why do we say so ? Because the 
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previous portion of the Mantra shows that it refers to the Mukti and 
dreamless sleep, and cannot refer to the condition of the heaven-world. 
There it is said :— 

“Then a father is hot a father, a mother not a mother, the worlds are 
not worlds, the gods not gods, the Vedas not Vedas. Then, a thief is not a 
thief, a murderer not a murderer, a CliandAla not a ChandAla, a Paulkasa 
not a Paulkasa, a Sratnana not a Sramatia, a Tupasa not a Tiipasa. He is 
not followed by good, not followed by evil ; for he has then overcome all 
the sorrows of the heart. ” 

This shows that the text applies to the condition of Mukti and deep 
sleep, and not to the condition of going to heaven, A man going to 
heaven does not lose his relationship with his father, etc. : for in heaven 
a father gets the enjoyment of the 6ruddha offering made by his son, 
etc. Similarly, in heaven one is not absolutely free from all his Karinas, 
good and evil : for, after enjoying the heaven-world, one has to return to 
this world again, to suffer the fruits of his physical Karinas 

[An objector may say, Admitting that the Mantra, IV 3.22. refers 
to deep sleep, or to the condition of Mukti , how do you say that it refers 
to both these conditions. The Sutra, IV. 4. 16, says that it refers to either 
of these conditions, of Mukti or dreamless sleep. The force of either is 
of exclusion, namely, that the above Mantra refers eitherto dreamless 
sleep or to Mukti, but not to both. In fact, the Lord Badar&yaga was 
not certain as to the meaning of this Mantra, IV. 3 22, and he was not 
sure whether it applied to the condition of Mukti or to the condition of 
dreamless sleep, and so he used the word ‘Anyatara’ in the Sutra. This 
objection is answered by the Commentator by saying :—] 

The Lord B&darAyana means that the above Mantra. IV. 3. 22, re r ers 
to both these conditions, namely, to the condition of those Jivas who are 
in Mukti and to the condition of those also who are in Susupti or dream¬ 
less sleep. 

(An objector may say, if the Lord B&darayana meant this, why did 
he not construct his Sfitra in these terms Sv&pyaya-Sampatty-A peksam ? 
Why has he used the word Anyatara which is perfectly useless? To this, 
it is answered :—) 

Had he Baid as you say, then a man of dull intellect would have 
fallen into this doubt that Bddar&yana meant by the words Sv&pyaya- 
Sampatty-Apeksam that “ there was deep sleep in Mukti," for the com¬ 
pound Sv&pyaya-sampatti might have meant “ Svapyaye Mokse y& 
S&mpattih snptih tad apeksam," that is, ladvi$ayam. In other words, it 
would have meant that the Mantra, IV, 3. 22, has for its subject matter 
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the treatment of the condition of dreamless sleep in Mnkti, namely, that 
in Mnkti men are in a condition akin to dreamless sleep. It would have 
meant that, even in the condition of Mnkti, there was dreamless sleep. 
Therefore, in order that even the dullest intellect may not fall into this 
eggregions mistake, the author of the Sdtras, Lord B&darayaija, uses the 
word Anyatara in the Shtra which indicates that the Mantra, 17. 3. 22, 
applies to both these Btates, and not to the state of dreamless sleep in 
Mukti. 

(An objector may say, admitting all what you say, cannot the word 
Anyatara have an exclusive force ? Can it not mean any one of the two? 
To this, the Commentator replies :—) 

It cannot mean “ any one of these two,” for then you will have to 
admit, that the Lord Bidar&y ana was himself in doubt as to the scope of 
this Mantra; and you will have further to admit, that there can be an 
alternative statement of a true fact regarding some object of knowledge. 
With regard to an object of knowledge, the statement must be definite and 
precise, and not vague, as an alternative statement always is. Therefore, 
as B&darAyana wanted to teach something deGnite, he would not have 
used the word “ Anyatara ” in that alternative sense. It, therefore, follows 
that Lord Badar&yaija meant by the word ‘ Anyatara, ’ used in that 
Sfttra, to denote both the condition of dreamless sleep and the world of 
the released sonl. 

» mantha IV. 3. 9. 

SIT I ^snsTcf T? 

^ Bertas*, 

sro «srm 

qscsra i ^ ircsrfq- 

fqqfa vrraT qw. 

n < » 

W*r Tasya, that ; well-known. qjjW Btasya, this. JWW Purmjasya, 
of the Param&tman. JtDve, two. tpt Era, only. Sth&ne, places. 
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yiern: Bhavatah, are. # Vai, indeed. ^ Idam, this ; this world or wakeful 
state. ^ Cha, and. Paralokasthanam, the next world ; the 

heaven or the condition of deep-sluinber. tjahf Tritiyatn, the third, 
ftpswirei Svapnasthanam, the dreamy condition ; the space, astral world. 

Sandhyam, junotion ; the junction of the wakeful state and deep 
slumber; or the junction of the two places Bhffloka and Dyuloka, the 
heaven and the earth, Tasmin, in that. Sandhye, of junction. 

SthAne, in the place ; in the dreamy condition or in Antariksa (astral 
world), Tistthan, standing, Ete, these. Ubho, both. 

SthAne, places. Pasyati, sees. Idam, this ; BhAloka or wakeful 

state. ^ Cha, and. ParalokasthAnam, the other world ; the 

heaven or the condition of deep slumber. ^ Cha, and. am Atha, again, 
qpf Ayatn, this Purufa, the ParamAtman. q(^"t®PlT% I’aralokasthAne, 
in the place of the next world ; in the heaven or in the condition of deep 
slumber. qtfniiiT: YathAkramah, what path. The road which (exists or 
stretches from this world to the next). vjqfb Bhavati, is. eng Tam, that 
(road). Akramam, path ; road. *nq>*q Akramya, having crossed. 

3 * 1 * 11 ^ UbhayAn, of both kinds. qi'tffi: PApinanah, sins. The miseries 
that the Jiva suffers in the wakening condition or in this world. 
Anand&n, happiness. The bliss that the Jiva enjoys in the condition of 
deep-slumber or in heaven. ^ Cha, and. qsfqfh PaSyati, sees ; enjoys. 

Sah, He ; the ParamAtman. Yatra, when. STflfirft Prasvapiti, 
sleeps ; makes (the Jiva) sleep or go to heaven. sfW Asya, this. 
Lokasya, of a man. fiqfqai SarvAvatafc. »T + w'qtl completely, of the 
person having knowledge of various objects. fTT*tT^( MAtrAm, the organs ; 
the indriyas ; the gods of the indriyas. 3qr^rtf UpAdAya, taking. 
Svayam, himself. Vihritya, having made the Jiva stop form 

external work. Some read. fqf?q Vihatya. Inhibiting all the senses of 
the soul. Svayam, himself. f«Wt?q Nirmaya, having made ; having 

produced the objects of dream, or the objects of enjoyment of the fruits 
of the Jiva’s work in this world. Svena, his own. BhAsA, by bright¬ 
ness; by lustre. Svena, his own. JyotisA, by internal light. 

Prasvapiti, sleeps ; makes (the Jiva) sleep or go to heaven. «rsr 
Atra, here; at the time of deep-slumber, wf Ayara, this. 3 ^: Purufah, 
Purusa; the ParamAtman. Svayam, himself. a*rtfer." Jyotih, light, 

wifb Bhavati, becomes. 

9. “ Of that Person, verily, there are two localities only, 

namely, this world and the locality in the other world. The 
third locality of dream-world is the intermediate place between 
these two (and so not counted as a separate locality). Remaining 
in this intermediate locality, He sees both the other two 
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localities; namely, this world and the locaiity in the other 
world. Again, this Purusa, after seeing the objects in deep 
sleep and waking, takes to the road which exists in (or goes to) 
the other world locality, and, crossing over that road and 
staying there (in the dream world), sees both the sins (of the 
waking) and the joys (of the sleeping). And when He sends the 
Jiva to the deep sleep, by taking away with Him completely 
all the knowledge possessed by this person (loka), (in the 
waking consciousness) and all his senses (Matra), and Himself 
inhibiting all his out-going senses and Himself creating those 
dream objects, He sends the Jiva to sleep, illumining all 

dream objects with His own light, and irradiating all dream- 
thoughts with His own justre. Then this Purusa is Himself 
the only light (of the Jiva).”—260. 

A 'ate .—Indued there are only two places foi this l’uiusa, r/i., this world (the wakeful' 
state) and the othei world or heaven (the state of deep slumber 01 samSdhi); and the 
third, the Svapna-sthina (Antariksu or the space and the dreamy state) is the place of junction 
(of the heaven and the earth, of wakeful state and deep slumber). He, standing in this place of 
junction (the antariksa and the dreaming state) sees both these places—this (the wotld ortho 
wakeful state), as well as the other ( the heaven or the state of deep slumber). 

Again, giadually as this Purusa is (advances) towards the other woild (the heaven or 
samadhi),lie crosses this path (the space and the dreaming state), (and in so doing), He sees 

(experiences) the sins anil the happinesses of both kinds (of both the places). When He sleeps, 

taking away the knowledge and the indriyas of the Jiva Himself, making the Jiva stop ftom external 
work, Himself producing the objects of enjoyment (in space or in dreaming condition), He deeps 
with His own lustre and with His own internal light. Here this Purusa Himself becomes All 
Light. 

AVc.—This Mantra has another meaning also, when it is made applicable to the condition of 
bondage in the world and to the condition of lelease or Mukti. The word Paraloka means also the 
condition of Mukti. 

9. Of that Person (Jiva), verily, there are two localities, namely, 
this world (of bondage) and the locality in the other world (the condition 
of Mok?a). The third locality of the condition of Jivan-mukti is the 
intermediate place between these two (and so not counted as a separate 
locality). Remaining in this intermediate locality or Jivan-mukti, he sees 
both the other two localities ; namely, this world (condition of bondage) 
and the locality of the other world (the condition of complete Mukti.) 
Again (after seeing the Sanas&ra aud Mukti), this Puruga (Jiva) outers 
the road which leads from Sams&ra to Mukti. Walking on this road, called 
Jivan-mukti, and staying there, he sees both the sins (committed in the 
Saihs&ra) and the joys (experienced in Mukti). And when He (the supreme 
soul) sends the Jiva to the condition of sleep (the condition of Mukti), by 
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taking away with Him completely all the knowledge possessed by this 
released intelligence (in the form of functions), and also taking with Him 
all the Devas presiding over the senses (MAtr&), and Himself inhibiting all 
his out-going senses (which were immersed in the SamsAra), and Himself 
creating those objects of joy experienced in Mukti, He makes the Jiva 
experience Mukti, Himself illumining all objects of Mukti with his own 
light, and irradiating all Mukti-thoughls with His own lustre. Then this 
supreme Lord (Purusa) becomes Himself the only light of the Mukta Jtva 
(there being no other light there, such as the sun, etc.) 

MADHVA’S COMMENTARY. 

(The word “ this world and the next world ” have been explained 
in the previous Mantra seven, as applying to both the physical plane 
and the astral plane, as well as to waking and sleeping consciousness. 
But they have a third meaning also, namely “ this world ” means “ the 
condition of bondage ” or sariisAra ; and the* next world " means the 
condition of Mukti or emancipation. This the author shows next:—) 

As the words Svarga (heaven) and Susupti have the same denotation 
as the word Mukti, so also the word Paraloka (the next world) is chiefly 
applicable to the condition of Mukti, and not to any other condition. (It 
secondarily means the next world, like the Astral plane and heaven- 
world). So also the words Dyu (heaven-world) and Supti (sleep- 
consciousness) have been employed with the object of expressing the 
condition of Mukti. Therefore, it is that the word Dyu (heaven) has 
been used in the Mantra in the sense of Supti and Mokga. 

That is to say, the word Supti not only denotes (1) the dreamless 
consciousness and (2) heaven, but it denotes also (3) the state of Mukti, 
And, tnerefore, the word Supti has three meanings, namely, (I) heaven 

(2) dreamless-consciousness (3) the state of Mukti. Similarly, the word 
Svarga, not only denotes (I) heaven and (2) dremless consciousness, 
but it also denotes (3) the condition of Mukti. Thus Svarga has also 
three meanings, namely, (1) heaven, (2) the dreamless-consciousness, 

(3) and the condition of Mukti. Similarly, though the word Paraloka 
principally denotes the condition of Mukti and secondarily the heaven 
world and the condition of dreamless sleep, yet it also has similarly three 
meanings. The word Paraloka means, thus, (1) heaven (2) dreamless 
sleep and (3) the condition of Mukti. 

(Admitting that the words Supti and Svarga mean the same 
thing, how does the word Supti denote the condition of Mukti ? The 
word Supti or Svftpa literally means going to God, Sva means the 
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Great Self or Visnu, and Apa means reaching or obtaining. The 
obtaining of Vifnu is Sv&pa or Mnkti. Therefore, the author says :—) 

The word Sva in Supti, etc., denotes Visiju, because He is the 
giver of all joy, and Sva means joy. (Similarly, in the word Svarga, 
the word Svar means bliss, and the word Ga means going; and Svarga 
means “ going to bliss,” namely, going to Visnu, who is the Great fountain 
of bliss ; and so Svarga also means Mukti). 

(An objector says, if the word supti is employed with the object of 
denoting the three-fold condition, namely, (l)heaven, (2) the dreamless- 
sleep and (3) the condition of Mukti, then how do you explain the 
sentence in Mantra eleven :—Asnptah Suptfin Abhicli&kafiiti, “ being not 
asleep Himself, He looks upon the Suptas " ? Here Suptas cannot 
mean Muktas, but must mean the sleeping Jivas. So this sentence 
cannot be explained as applying to the Muktas. Similarly, in the same 
Mantra 11, are the words “ iSukram Ad&ya Punar Eti Sth&nam” (taking 
up the Sukra, he goes back to his place). This shows the coming back of 
the Jiva from sleep to waking-consciousness. It cannot apply to Mukti, 
for the Jiva once emancipated never returns from Mukti. Once Mukta, 
always Mukta. To this, the author replies :—) 

“ The phrase coming back again ” (punar eti sth&nam, in Mantra II) 
applies to Muktas also. At the Great Dissolution (Pralaya), the Muktas 
enter into the Lord Jan&rdana; and remaining there during the whole 
period of Pralaya, without losing their own consciousness, they comeback 
again out of the Lord, when anew world period (Sristi) beings. Neither du- 
ring the period of Srigti, nor during the Great Dissolution, there isanyloss 
to the Muktas, with regard to their knowledge, or beatitude, etc. There 
is no change in their consciousness, as well as in the bliss enjoyed by 
them, both in creation and in dissolution. 

Note .—All beings, whether Muktas or nol, enter into the Lord at the time of the Great 
Dissolution ; and they are all sent forth by the Lord, at the time of a new creation. But 
the difference between the Muktas and ordinary Jivas is this, that the Muktas retain their 
consciousness and enjoyment of bliss, both in the condition when they have merged in the 
Lord in pralaya, and when they have come out of the Lord at the time of a new creation. 
The ordinary Jivas lose their consciousness in Pralaya, and come back to creation with the load of 
their Karmas on their back, and have to suffer the consequences, in the shape of pain, to discharge 
the debt of these Karmas. Therefoie, it is said : — 

The difference in the condition of the Muktas in Creation and 
Pralay is this. In Pralaya, they enjoy bliss internally, and in Creation 
they enjoy the same bliss, but now externally. (Therefore, it has been 
rightly said, that the Lord comes back to creation at the beginning of a 
new creation, with all these Suptas, namely, Muktas). 
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(In the Mantra it is said :—“Sa Yatra Prasvapiti” “ when he brings 
about sleep. ” This indicates that the reference here is to the Jtva, who 
is made to go to sleep by the Lord. How can this refer to the Lord ? How 
can the Lord be said to cause Himself to go to sleep ? How do yon 
explain this ? 

To this, the author replies :—) 

The phrase ‘sa yatra prasvapiti’ has two meanings. When it applies 
to the Jiva, it means :—“ He causes the Jivato go to sleep. ” When it 
applies to the Lord, it means He Himself goes to Himself, namely, He, 
the Lord Hari, enters into His own inmost Self. 

(But how is it possible to apply the Mantra to the Jiva ? 

(The Mantra says that there are two states, this and the next world, 
and an intermediate state called SAndliyA. Remaining in this intermediate 
state, he sees both places, he sees both the evils and the goods. This can 
apply only to the Lord, and not to the Jiva. In fact, that Mantra applies 
only to the Lord who causes the Jiva to see both conditions, and the Jiva 
himself has no power to enter into these conditions by his own will. 
Therefore, the author says :—) 

The seeing of the worlds of sin and joy, of heaven and earth, in 
dream and in dreamless sleep, is only applicable to Visnu always, but it is 
not applicable to the Jiva at all. Both in slumber or in deep sleep (in 
SatnAdhi), it is the Lord Himself who enjoys the bliss or sees the holy and 
sinful deeds ; but the Jiva does never independently do so ; for, the Lord 
is only the Jyotir (Light) or guide in these states, and no other guide there 
is in these states. 

(In the text it is said, in Mantra 9—“remaining in that intermediate 
state.” The intermediate state is explained to be the state of dream. The 
Lord remaining in this state of dream, sees both the other states, namely, 
the state of waking and the state of dreamless-consciousness. Therefore, 
the Lord seeB the other worlds, only when He is in this intermediate state 
or the state of dream ; but He does not see these worlds, when He is in the 
state of Supti or dreamless-sleep. In order to remove this donbt, the 
author says:—•) 

Of the Lord Vignu there is always the seeing of joy and the sins of 
others, both in the state of dreamless sleep (Supti) and of dream. It is 
only Vifpu alone, who is capable of this, and not any Jiva; for the Jiva 
never sees anything in dreamless sleep. 

(The phrase “jLtmA Eva Asya Jyotir Bhavati, ” “ the JltinA is his 
light, ” in Mantra 6, has been explained as ‘ God is his light ’ , and the 
word JUmA has boon explained as meauing God. But in Mantra 9 it is 

00 
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said :—“Atra Ayam Purusah Svayam Jyotir Bhavati ” (here this man 
becomes his own light). This contradicts the above explanation. It 
means that the Jfva becomes his own light, in the condition of sleep. 
How do yon explain this ? To this, the author replies:—) 

In this (Atra), namely, in deep sleep, as well as in the other two 
states also, the Lord Visnu is Hitnself the Light of the Jiva. The Lord 
is the light of the Jiva in all conditions ; bnt He is especially so in the 
condition of sleep, because in that condition there is a total absence of 
any other extraneous light. 

(Therefore, this text does not contradict the above statement.) 

(Moreover, the text of Mantra 9, quoted above, cannot apply to the 
Jiva, for this reason also :—) 

The Jiva, when in deep slumber, cannot certainly himself see the 
sights. It is, therefore, not he who sees these fine and subtle sights ; for 
the Jiva is not an independent seer, but is made to see dreams, etc., by 
the Lord. This sentence, therefore, applies more appropriately to the 
Lord, for He, the Seer of the subtle, sees everything. 

(Or, it may be explained thus:—We have explained that the seeing 
of joy or of sinful worlds in deep sleep does not belong to the Jiva, but 
to the Lord Visnu only. How do we say so ? In answer to this, we 
aay :—The Jiva himself cannot Bee independently these worlds ; there¬ 
fore, the text does not apply to the Jiva. He is made to see by the Seer 
of all, namely, by God.) 

(In this Mantra occurs the word Sarv&vatah. It is generally 
translated “ from the whole world. ” The author shows that Sarv&vatah 
is a compound word. The Ion g wr in it means “from all sides, ” and 
sarv&vatah is the accusative plural of Sarvavat. He says :—) 

The word Sarv&vatah in the text of the Upanifad moans(ii Samant&t 
Saryftvatah) taking all the knowledges. 

Note —It cannot mean “ the whole woild, ” because the whole world does not go into 
dreamless sleep, at one and the same time. It means taking up all the objects of consciousness in 
the waking condition. The word Sarvavata means those who have all the objects of consciousness 
within them. 

(The author now explains the words Svena bh&sa, svena jyotisft, 
in this Mantra. Both the words Bh& and the word Jyotif mean light. 
The author explains the difference between these). 

By the word “ Bh&sa ” in the text external manifestation (light) and 
by “ Jyoti?& ” internal manifestation (light) are meant, 
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MANTBA IV. 3. 10. 

*T3f3T TOT * TO^mTH^TOT^TSTSFcTO TOT^TO- 
w. g^: ng^i hsfcTOt*- 

g^: irg^ ^ ^ ^ ^sjrctt: g<*sfarsr: ^sf^t 
*cFcTO q<^Raft: ^5F*ft: ^ t| ^rri 

n \® n 

CTfV Tatra, there ; in the dreamy condition, as well as in Antarfksa 
and in heaven. WT: Rath&h, chariots. 3 Na, not. Bhavanti, are 

(from before). **nt3T: Rathayog&h, the horses ; those that are 
yoked to a chariot, 3 Na, not. «(3t3: Panth&nah, roads, 3 Na, not. 33 
Atha, now; it is then. f*ll^ Rathhn, chariots. Rathayog&n, the 

horses, those that are yoked to a chariot. <T*i: Pathah, paths ; roads. ^ 3 % 
Srijate, creates. Those things are created according to the karma, or 
previous deeds of the man. 3* Tatra, there ; in the dreamy condition, 
as well as in Antariksa and in heaven. *fT3*ifr: Anand&h, the beatitudes, 
or pleasures derived from one’s own self. Spiritual joys, gij« Mudah, 
pleasures that are derived from the gross things. Gross material 
pleasures. ggg[: Pramudah, pleasures that are derived from gross things 
of a purer kind. Refined material joys. 3 Na, not. Bhavanti, are ; 

exist (from before). 33 Atha, now : then and there. 3nft[T3( Anandftn, 
the beatitudes, gf: Mudah, gross pleasures. ng^: Pramudah, the 
refined pleasures. Srijate, (He) creates. These are outcome of the 
previous karma of the man. 33 Tatra, there ; in the dreamy condition, 
as well as in Antarikfa and in heaven world, tfc'ttaf: Ves&nt&h, the houses. 
The usual form is Vos\&h. l’uskarinyah, the tanks with 

lotuses. Sravantyah, the currents ; the flowing (rivers). 3 Na, not. 

3^fcT Bhavanti, are ; exist (from before). *1*1 Atha, now i then and there. 

VesAnt&n, the houses. g««ffc»3: Puskarinyah, the tanks with 
lotuses. The flowing rivers. 733 !) Srijate, creates, Hi, indeed, 

verily. aj Sah, He ; the Parainatman. 33TT KartA, the Agent ; the 
Creator. 

io. “ There (in dream condition, in astral plane, in Svarga- 
lokah and in Mukti) there are no chariots, nor (any horses to be) 
yoked to those chariots, nor are there any roads. He (the 
Supreme Lord) creates the chariots, the chariot-yoked horses 
and the roads then and there. There are no beatitudes, nor 
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(gross) pleasures, nor (refined) joys (there existing) from before, 
but the Lord creates them then and there, these beatitudes, 
pleasures and joys. There are there no houses, nor lakes, nor 
rivers from before, but the Lord creates them then and there, 
the houses, the lakes and the rivers (for the Jivas). Because 
He is, verily, the All-creator.”—261. 

MADHVA’S COMMENTARY. 

(In this Mantra, there occnr the wordsThere are no (real) chariots 
in that state, no horses, no roads, but He Himself sends forth (creates) 
chariots, horses and roads.” These words have been explained to apply 
to the state of dream only. The Commentator shows that they apply not 
only to the dream condition, bat also to the astral plane as well as to the 
heaven-world (Svarga) and Antariksa:—) 

Neither in the dream state (Svapna) nor in the astral plane 
(antarikfa) nor in the heaven-world (svarga), there exist chariots, etc., 
already from before. The Lord Hari Himself creates them, for the time 
being, according to the Karmas of the Jivas (who are to enjoy these 
objects in the dream state or in the astral plane, or in the heaven-world). 
Thus it is in the Mah4mim&ms&. 

Note. —The objects seen in these three conditions and planes differ fiom the objects 
seen in the physical plane, in this, that the objects of the physical plane are created by the Lord 
from before, and the Jivas see them all from the time of their birth, and that these objects are 
common to all the Jtvas dwelling in the physical plane. But the objects seen in dream or those 
found in the Antariksa-world, or in the Svarga-Loka me not created from before, but they are 
created then and there, only for the time being, and for each individual Jiva,as he enters 
these places 

(An objector says :—AH the references in this Mantra, as well as in 
the other Mantras of this Bi&hmaiiam, are made with regard to the Jivas. 
Are there any references in them to the Lord, so as to prevent the 
application of these Mantras to the Jivas, and to confine their application 
to the Lord ? The author now shows that there are such phrases in these 
Mantras which, by no force of construction, can apply to the Jivas:—) 

The word Atman, when applied to the Jiva, means one’s own ego or 
self. So the word Atman is a well-known word, meaning one’s own self 
when applied to the Jiva. But we find in this Br&hmanam Janaka 
asking in Mantra seven, who is that Atman ? Had he meant by the word 
Atman his own ego, he would not have put this question, for every one 
knows his own ego. 

(Had the word Atman in the Mantra 7 meant Jiva and had 
YAjfiavalkya meant to say that the Jiva is his own light, then there would 
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have been no meaning in the question, “ Katama “ who is the 

J.tm& ? " For every one knows that his own “ I ” is the Atman for him. 
The author shows another phrase also in this Br&hmanam whioh indicates 
that the reference here is to the Paramittman, and not to the Jiva.) 

In Mantra seven occur the words, "He remaining the same (Sam&na), 
travels along the two worlds,” Now, this is clearly a reference to the 
Paratn&tman, and not to the Jiva, for the Jiva does not remain the same 
in travelling through the two states, j&grat or waking, and svapna or 
dreaming, as he is differentiated by the possession of pleasure and pain. 
The Jiva undergoes a change in passing through these two states, so he 
cannot be said to be Sum&na or changeless. The Jiva enjoys either 
pleasure or pain ; namely, in the world he has generally pain, while in 
the Svarga he has the experience of all pleasures. So he is not Sam&na in 
these two Lokas. The difference consists in the difference of pleasure and 
pain which he has in one condition, and which he has not in the other. 

(An objeotor says :—Though the Jiva may have pain in the worldly 
condition, and pleasure in the heavenly state, yet we say that he is Sam&na 
or the same, because both pleasure and pain are false, and have no real 
existence. To this, the author says :—•) 

There is no proof that pleasure and pain are unreal, (and merely 
imaginary and wrongly attributed to the Jiva, as the blue colour is 
wrongly attributed to the colourless sky). 

Note. —The proofs are either (i) perception, or (2) inference, or (3) sacred texts, or (,|) 
presumption, or (5) non-existence, or (6) comparison, etc. lly none of these proofs can it 
be shown that pleasure and pain are unreal. (1) The sky is proved to be not blue, by the 
very fact of perception , but no one has ever perceived the unreality of pleasuie and pain. 
There is the absence of Vratyaksa proof. On the other hand, every one krrows direetly the 
reality of pleasuie and pain. (2) There is no inferential proof, either that pleasure and 
pain are unreal, for theie exists no universal premise from which surh a conclusion may be drawn. 
(3) There is no seriptuial proof to the effect that these are unreal. If the text Neha ill nisti, etc., 
be quoted to prove this, that text has already been explained in a realistic sense. (4) Nor is there 
any proof of Upamini or comparison here. For a comparison can take place with a thing aiieady 
existing. Unreality cannot be compared with any existing object. (5) Nor can Abhava or non¬ 
existence be any proof of the non-existence of pleasure and pain, for their existence is proved by 
direct perception. 

(It is not only through the absence of any proof that we say that 
pleasure and pain are not false, but, on the contrary, there are direct 
sacred texts to prove that the world is real. The author, therefore, 
says;—) 

In the Is&vftsya Upanisad it is said 
CHTW: (Mantra 8), which means “ from eternal years, the Lord has 
ordained all objects in their real form (YftthA Tathyatorthan Vyadadhafc).” 
(This Mantra, therefore, shows that the world is Y&th& Tathya or real, 
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and not MithyA.) Similarly, in the Git& (XVI. 8) we find it declared that 
Asuras only say that the world is unreal t—‘ The universe is unreal, 
without basis, ” they say, “ without a God ; brought about by mutual 
union, and caused by lust and nothing else.” 

That the world is real and not false, is proved also by the venerable 
author of the Ved&nta Sfitras. In sfitra, II. 2. 29, he says : 

* *r wnf^«r?r i 

“ And on account of the difference of characteristics (the world is 
not unreal) as those of dream, etc., are.” 

(There are other Sfitras also of the Lord B&dar&yana to the same 
effect. Thus the Sfitras II. 2. 26 and II. 2. 28, in which he says : “(Ex¬ 
istence) does not spring from non existence, that not being observed” and 
“The non-existence (of external things, i a., of the world) cannot be 
maintained, on account of our being conscious of them. ”) 

(An objector says :—Admitting that in our present stale of existence 
there is no perception of the unreality of pleasure and pain, yet in some 
future condition there will arise the realization that pleasure and pain 
are unreal, and that the world never was, nor is. nor will exist in future; 
and that this is the highest teaching of Ved&nta, and it is perceived as 
a direct intuition when that stage of evolution is reached. This ex¬ 
perience of Ved&nta realization is a proof in favour of the unreality of the 
world. Nor does this experience contradict those sacred texts which 
maintain that the world is real. Those texts refer to the reality of the world 
in Vyavah&rika Satta only, namely, they apply to the ordinary unillu¬ 
mined condition of mankind. The real truth is that the world is unreal. 
To this, the authors ays :—) 

There is no proof that anybody has ever experienced or will ever 
experience in some future condition that the world is unreal, and that it 
neither was in the past, nor exists in the present, nor will come into 
non-existence in future. (No one ever had any such experience, nor is 
there any proof that such experience is possible in the future.) 

(An objector says:—The Sfitra of Badar&yana, II. 2. 29, quoted by 
you, is wrongly applied by you. In that Sfitra, the world as it exists is 
shown to be real, in the sense, that it has a temporary reality, and does 
not vanish so quickly as the dream-world. Therefore, that Sfitra says 
this world has not the characteristics of the dream world. But all the 
same, it is unreal, for it vanishes after some time. Moreover, that Sfitra 
is a refutation of the Doctrine of the M&dhyainikas or, the f§finyav&dins 
or nihilists, who maintain that everything is void and nothing whatever 
is real. It is not a Sfitra directed against the Advaitins or M&y&v&dins. 
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The Commentator, therefore, shows that there is no difference between 
the Sfinyav&dins and the M&y&v&dins in this respect:—) 

(If you say, that we, May&v&dins, believe that the world has perma¬ 
nency for some little time, then we reply) that the Hfinyav&dins also 
believe that for a momentary period, the world has some permanency, and 
that the Sfitra, II. 2. 29 equally refutes the M&y&viida as well as 
Sfinyav&da, otherwise that Sfitra would become redundant. For, if that 
fcfitra, II. 2. 29, meant to say that the waking-world differs from the 
dream world in having a temporary reality, while the dream-world has 
not even that temporary reality, then that Sfitra would be no refutation 
of i§finyav&da. Because the {§finyav&dins also believe that the world has a 
temporary existence and is not absolutely void. Since the !§finyav&din 
also believes in the temporary existence of the world, therefore the Sfitra, 
II. 3.29, must be taken to mean that the world is jiermanently real, and 
not temporarily real : that it is not a Vyavaharika Sattfi, but a Pfiramfir- 
thika Sattfi. The f§finyav&dins say : 

3 fgfqtf jtW atf?f qrcwfifat* i 
Htfft «TiqfTq!*TPT qntwfifenil 

“ The reality is said to be of two sorts, the obscured and the 
transcendental. The obscured or Samvritam reality in the Vyavah&rika 
or empirical reality, while the total cessation of saavriti is the absolute 
reality. ” 

Thus the {Sfinyav&dins also believe in the temporary reality of the 
world, like the M&y&v&dins. Therefore, the author says :—) 

The text of the Sfitra II. 2. 29, therefore, is intended to refute the 
doctrine of those persons who believe in the unreality of the world; and it 
shows that there will never come any experience of the nature maintained 
by the M&yav&dins, namely, that there is a stage when one realises that this 
world never was in the past, nor exists in the present, nor will come into 
existence in the future. (That Sfitra is not capable of any other explana¬ 
tion. Difference between the waking and the dream objects, consists in 
the absolute reality of the waking-object, and the relative reality of the 
dream object; that is the true meaning of the Sfitra, II. 2. 29-) 

An objector says :—The objects of dream are also created by the 
Lord ; how can they be unreal ? They must be as real as the objects of 
waking consciousness. To this, we reply, that by the word “ dream ” in 
that Sfitra is meant “ the idea of attributing the reality of waking 
consciousness to the dream consciousness. " It means that when a person 
is dreaming, he thinks and wrongly thinks that the objects, which he is 
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seeing in dream are the very same objects which exist in the waking 
world. This notion is wrong. The true idea would be when the dreamer 
will think the dream-objeots to be what they really are, namely, that 
they are dream-objects created by the Lord, for that particular individual, 
and that they are not waking-objects. 

[The Advaitin may say we are not ^dnyavAdins, because we believe 
that the world is indescribable and ineffable (Anirvachaniya) ; while the 
Sftnyav&dins do not believe so. To them we say, ‘What do you mean by 
the world being Anirvachaniya ? Do you mean that the world does not 
exist at all, that it never existed in the past, and that it will never exist 
in future, and that the experiencing of this truth is the Anirvachaniya ? 
Or do you not believe this? If you say, we do not mean the first 
alternative, then there is no difference between you and us. But if yon 
say that by Anirvachaniya we mean that state of consciousness in which 
one realises that the world neither was in the past, nor exists in the 
present, nor will ever come into existence in the future, then, we answer 
with the Commentator’;—] 

There is no difference between the experiencing of the iSfinya or 
Void of the ^finyav&dins, and the experiencing of the Anirvachaniya 
by the M&ytLv&dins. 

(Both mean one.and the same thing, though they express it in differ¬ 
ent words. When the Sfinyav&din says the world is unreal, and when 
you say the world is Anirvachaniya, both of you mean the same thing. 
The experiences of both of you point to one common fact, namely, the 
unreality of the world.) 

The Advaitin may say:—I admit the possibility of this experience, 
yet the experiencing of the Anirvachaniya is ?eparate and distinguishable 
from the experiencing of the Sfinya or Void by the Sftnyav&dins. The 
distinction lies in the object, in the action and in the mode of realization. 
To this, we reply that there is no such difference. The P&rum&rthika 
SattA of the S&nyav&din is the same as yours. Therefore, it is only a 
verbal distinction between you and they, and not a real distinction. 

(An objector may say :—How is the Sutra, II. 2.29, applicable to 
us, the M&yavAdins ? That SAtrais propounded by the Lord BAdarAyana 
to refute the Sunyav&dins, He never meant to refute the Advaitins. To 
this, we reply ;—that that portion of the Sutra which refutes the SAnya- 
vAda is equally applicable to your doctrine also. Therefore, the Oom- 
meutator says ;—) 

In the conception of Moksa or final release, there is no difference 
between the doctrines of the Sffnyavadins and of the MAyAvAdins, 
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(Though there is a difference between the MAyAvAdins. and the 
S&nyav&dins, so far as the rules of AohAra or social conduot go, yet so 
far as philosophical doctrines go, there is absolutely no difference 
between these two schools. Both seek to establish the same point, namely, 
the unreality of the world. Therefore, the Sfitra, II. 2. 29, is not irrelevant 
to the MAyAvAda position, though that Sfttra is primarily intended for the 
refutation of the doctrine of the SfinyavAdins.) 

[Sow do you say that, philosophically, there is no difference betweeh 
the SfinyavAda and the MuyAvAda ? To this, we reply :—that the differ* 
ence must be either (1) in the conception of the aummum bonum by the two 
schools or (2) in the methods of practice in realizing this aummum bonum, 
or (3) in the highest conclusion sought to be established by these two 
schools or (4) in the difference of conclusions arrived at by these two 
schools. The Commentator shows that the difference does not lie in the 
first point, namely, in the aummum bonum. He says:—■ 

There is no difference between these two. Bohools, so far as the 
aummum bonum is concerned, for the highest end sought by them both 
is Moksa, or final release. (The SflnyavAdin seeks Moksa, as well as the 
MAyAvAdin. The aim of both is the same. So far, therefore, there is no 
difference between them). : 

(Nor is there any difference between them, as regards the meads 1 
(SAdhana) or practices adopted by them to reaoh the same. According 
to the MAyAvAdin, the removal of AvidyA or nescience is the jmeana of 
attaining Moksa. According to the SfinyavAdin, the removal of SaAvpiti is 
the means of attaining Moksa. Now, Sa&vyiti has the same meaning as 
the word AvidyA, for samvriti means the obscuration of, knowledge,; 
while AvidyA means want of knowledge. Saruvpiti comes from the root 
tSKI meaning completely, and $ ‘ to cover or obscure.*) 

• ■ r' u 

(According to the MAyAvAdins, the removal of AvidyA is, Atman, 
AtmaivAjfiAnahAnih. According to the {§flnyavAdin ; the $(lnya is said to 
be the removal- of Sarhvriti (Samvpiti-Nivrittih l§AnyamAtram). Thus the. 
Sfinya of the SfinyavAdin is the Atman of the MAyAvAdin, so there is no 
difference in the SAdhanfls of these two schools ; for the means employed 
by both is the same, namely, the removal of AvidyA or Sansvyiti.) 

(Nor is there apy difference in the highest conclusion sought to ba s 
established by them both. For the aim of both is to establish the propoair 
tion that the .world is nn real.) . : 4 •£ 

' (Nor, is there any difference between these two schools in their idaft 
of Mokes*.’ According to the MAyAvAdins, Mokfa is a condition ofBrahmfe 
BhAva, While according to. the S&nyavAda,. Mokja is a form .of dftdy** 

61 
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Bhftva. Thus the Brahma-Bhlva of the Mfty&v&din is the same as the 
fi&nyabhlva of the Sflnyav&din. The ^finyavadins say:—Tad-Bh&vam 
Toginam Nayet,) 

The Advaitins say :—•“ According to our doctrine, Brahman being 
of the nature of supreme bliss, our goal is to get to this Brahman, or to 
get this supreme bliss. The {Sfinyav&dins merely want to go to £flnya or 
void. Their Sdnya is not bliss. So there is a difference between us and 
Sfinyavidins." To this, we reply :—“ Here also there is no difference. 
You M&yftvftdins want to become Brahman or to become bliss. Yon do 
not say. “We want to experience bliss," You say, " We want to become 
bliss." When one becomes bliss, according to you, one has no consciousness 
of bliss. One does not enjoy bliss. For you do not believe that there is 
any consciousness of any enjoyment in that condition. For you say that 
the Self cannot become the object of Self-consciousness. According to 
you, Brahman is merely bliss and light. This cannot be the highest end. 
It is a state of inertness. It is thus like saying, “ I do not want to taste 
sugar, or its sweetness, but I wish to become sugar." What is the good 
of one's becoming sugar, if one has no consciousness of its sweetness. 

The want of consciousness cannot be the highest end of man ; in fact, 
there is no difference in this unconscious Brahma-Bh&va of the M&y4v4din, 
and the Sftnyabhava of the M&dhyamikas. 

(The MA\4v&din says The Sdnyav&din believes that the destruc¬ 
tion of Atman is M >k$a. But we do not say so. We believe that in 
Mok^a the Atman exists in the form of eternal knowledge. Why do you 
then say that there is no difference between the M4y&vAdin and the 
&ftnyav4din ? To this, the author replies :—) 

There is no difference between the Sdnyav&din and the M4yftv4din, 
by the mere assertion of the one that the Atman exists in Mok§a in the 
form of eternal knowledge. It is merely a verbal distinction. 

(By the mere assertion that the Atman exists in the form of eternal 
knowledge in Mokfa, there is no distinction between the M4y4v4di«s, who 
make this assertion, and the Sflnyavadirs, Because the '“’flnyavAdins also 
admit the existence of an Arman in the condition of Mukti, only they say 
that this Atman has then the form of S&nya. By Sftnya they do not mean 
absolute non-existence, for otherwise they would n it have taught the 
reaching of this condition of Sflnya, in their command, “ Tad-Bhdvam 
Yoginain Nayet." Sfinya, therefore, is a substance according to them: 
for no one would teach “ Try to reach the un substantiality.” If the 
S&nyav&din did not believe in an Atman, then who would reach this 
condition ? What the ddnyav&din* mean by the vyorda the A^ono is 
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destroyed in Mukti,” is, that in Mukti, the Atman loses its agency, its 
enjoyment of fruits, and its reasoning faculty, etc. It is only in these 
respects, that the Atman is lost, and not that there is no Atman at all in 
Mukti. Terefore, here also there is no difference between the &Clnyav&diB 
and the M&y&vftdin.) 

The M&y&v&din says :—Though the 3dnyav&dins admit the mere 
existence of Atman, in the state ot Mukti, yet they do not admit that the 
Atman has eternal knowledge in that condition. We, M&yAvadins, believe 
that in Mukti the Atinan has Nitya Jnana. 

(To this, we replyThat according to your opinion also the mere 
possession of Nityajfiana by Atinan in Mukti is merely a sentence only, 
consisting of words, but they convey no meaning. It is merely a verbal 
statement, and not a real fact.) 

(Here the Advaitin may say:— Why do you say that it is a verbal 
statement onlyV To this, we reply:—If Atman be of the nature of 
knowledge, is that knowledge relative to some object known, or is that 
knowledge unrelated to any object of knowledge ? If you say that the 
knowledge of the Atman is Mukti, and has no relation to any object 
known, for in Mukti there exist no objects, then our author says:—) 

srrwsrnawnN! i 

In the absence of an object of knowledge, there is absence also of 
knowledge itself. For there is no proof at all that knowledge can exist 
without an object to be known. 

(If knowledge can exist without an object to be known, then such 
an Atman would be like a pot that knows no object, though it exists. In 
that condition a pot would also be knowledge, for it has no object to be 
known.) 

(If the Advaitin says :—But, in Mukti, the Atman has an object of 
knowledge, it has itself its own object of knowledge. It knows “I exist;” 
it asserts “ 1 know myself. ” To this, the author says :—) 

There is no proof at all that the thing called knowledge (Jfi4nara) 
can exist without an object of knowledge, 

(If you say that in Mukti there is an object of knowledge, what is 
that object ? Is that object separate from one’s own self, or is it one’s own 
self ? It cannot be an object separate from one’s own self; for, accord' 
ing to the M&yavhdins, there is no other self-existing in Mokja, except 
one’s own self. Moreover, according to the MAy&v&dins, only an object 
existing in the present time can become an object of knowledge, but in 
Mokga there is no time, such as present. If you say that in Mokga the 
object of knowledge is one’s own self, then the author says ) 
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In Moksa one’s own self is not the object of knowledge, for that is 
l*ot the position taken up by the MUy&v&dins; for they say the self cannot 
-be the object of knowledge, for then there won]d be confusion between 
the subject; and the object for the subject knowing would become the 
object known. 

. (Of one verb there caonot be the same noun, both the agent and the 
object.) 

(According to them, in Mukti, the Atman has the mere form of know¬ 
ledge, and if they believe that Atman knows itself, then it would come to 
saying “knowledge knows knowledge, " or knowledge itself is the subject 
of the verb “ knows, ” and is also the object of the same verb. Which 
comes to this, that the subjeot becomes also the object.) 

(Having thus established that there can be no knowledge without an 
object of knowledge, the author now proceeds to show that without a 
subject knowing, there can be no knowledge. According to the M&y&v&- 
dins, knowledge only is the form of Atman in Mukti, and knowledge 
cannot be the subject of any act of knowing. So, the.author says :—) 

. The M&y&v&dins do not admit that knowledge is agent to the verb ‘to 
know, * ‘to experience,’ &e. They do not say that knowledge knows itself. 

(According to them, there is no agent to the verb ‘ to know; ’ for, 
according to them, knowledge being the essence of Atman, there is no 
agent to the verb * know.’ Therefore, if it be said that this very know¬ 
ledge, which is the essence of Atman, becomes the agent of knowing, then 
it is open to the following objection. Namely, then the Mfty&vadins have 
to admit that knowledge has the power of becoming an agent; and that, 
consequently, it has the power of experiencing himself. But the M&y&vft- 
dins hold that in Mukti the Atman is Nirvisesa, or without any qualifying 
attributes.) 

(In fact, according to the M&y&v&dins, in the state of Mukti, there is 
no knower, nor an objeot of knowledge, but mere knowledge. ‘But what 
is the objection to such a belief ?’—they say. We reply : It is like 
this, that there is no subjeot matter of speech nor a speaker, yet there 
is a speech ; or there is no eatable) nor an eater, and yet there is eating. 
There is no place to go, there is ho goer, yet there is going. All these 
absurdities wll have to be admitted, if it be said that in Mukti there is no 
knower, nor an objeot of knowledge, hut that still there is knowledge. 
Thus this also shows that there is no difference between the doctrines 
of the S&nyav&dins and of the M&y&v&dms.) ' 

(Nor is there any difference between these two schools in their 
methods of S&dhana. The Shnyav&dins say that the realization of the 
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Sanya is the method of getting Mukti. The M&y&v&dins say the reali¬ 
zation of Brahma-Advaita is the method of Mukti.) 

(The objector may say, “There is a third alternative. The M&yfi- 
v&dins say that Brahman alone is the Tattva or the substance, but the 
Sunyav^dins do not believe in any substance. They say it isS&nyaor 
Void, there is no substance.' Therefore, there is a difference in the reali¬ 
zation of a substance like Brahman, and in the realization of a non-entity 
like Void or Sunyarn. Thus the objects sought by these’ two schools are 
different. One seeks Brahman, which is a substance ; the other seeks 
^dnyam, which is no substance.” To this, we reply :—“ The S&ny am of 
the ^fluyavadin has no difference from the Brahman of the M&yavftdin. 
Why so ? Because as the author says :—) 

The Mayavhdins believe that Brahman has no attributes, and that, 
therefore, it is as good as a Sdnyam or Void. 

(The ^unyav&dins also say that their jjdnyam is also Nirvisesa. 
They say j—) 

*?ret ii 

Admitting that there is no difference between Brahman and Sflnyam, 
because Brahman has no attributes, yet is it not possible that there may 
be difference between Brahman and fSdnyatn in other respects? To this 
also, the author answers in the same words :— 

There is no difference between the fSdnyavadin and the MAy&v&din ; 
for the Sunyav&dins also admit that their fSftnya has no attributes, 
like the Brahman of the M&y&v&dins. For they say their S&nyam is 
Nirvisefara. (Thus iSdnyam-and Brahman might be different, if there had 
been any differentiating attributes. A pot is different from a cloth, 
because of their possessing different attributes. But Brahman and £flnyam 
cannot be different from each other, because Brahman has also no 
attributes and the Sflnyam has also no attributes; since both, having no 
attributes, there can be nothing to distinguish them. Therefore, both 
are identical.) 1 

(If you say there is difference in the attributes of Brahman an4 
£&nyara, then we ask, where is that difference ? If you say Brahman has 
the attribute of creating,.preserving and destroying the universe, and 
that dffnyam has no such attributes, to this the author replies again in th.e 
same words:—) - • , . 
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” There is no difference, because of the admission.” According to 
yon, May&v&din, Brahman does not create, etc., really. It is only an ima¬ 
ginary creation. The Buddha Brahman is not the cause of creation, for 
yon say it is Ignorance, supervening on Brahman, which is the cause of 
the creation of the universe. In this respect also there is no difference 
between the $dnyav&da and the M&y&v&da. For the $unyav&dins say 
that it is the supervening of Samvriti on Sunyara that there is creation, 
as in the following line :— 

ftvw* * tfffUT qw an qtpwun n 

ViSv&k&raft cha samvrityA yasya tatpadam aksayara. 

(In fact, there are no distinguishing marks between Sftnyatn and 
Brahman.) 

If you say that Brahman of ours is Satyam, Jfi&natn, etc,, to this we 
say, that these qualities of truth, knowledge, etc., do not exist in Brahman 
in the highest state. For M&y&v&dins hold that from a P&ramarthika point 
of view, Brahman is absolutely attributeless. But—say the M&y&vAdins— 
we believe in Brahman being opposed to falsehood, in Vyav&h&rika world 
at least. For our doctors say :— 

«R!t sffirelfcrcti » 

To this also, the author answers in the same words; Nirvisesatva- 
angik&r&t. 

The M»y&v&dins are really the same as the Sunyav&dins, for 
the latter also believe in these attributes of their Sfinyam. They 
say :— 

anmrRfffa fwpagqft sftafadfa un n 

As Brahman is opposed toanritatn (falsehood), jadarn (inert matter), 
so Sftnyain is opposed also to j&dyatn ; as Brahman is opposed to all 
faults ending in duhkham, so Sfinyam also is opposed to all faults of 
Saiivjiti enumerated in the list ending with duhkham. So here also, 
there is no difference in these two conceptions. 

Nor is there any difference between Brahman and iSdnyam, in the 
possession by one of the attributes contradictory to the other . What are 
the contradictory attributes which you say distinguish them ? Is it that 
Brahman is existence (bhftva) and Sftnyam is abhava or non-existence ? 
Or that Brahman is a substance (sattva) and Sunyam is a non-entity 
(a-sattva) ? Or that Brahman has goodness (gu$a) and Sunya has faults 
(dbsa) ? Or that Brahman is to be sought (upAdeyam) and that Sfinyam is 
to be avoided (heyam) ? Or anything else ? This also is answered by the 
same Aphorism:— 
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There is no difference between Brahman and Sdnyam, because of the 
acceptance of attributes by both. 

The attributes of Bh&va, sattva, gunas,&c., said to exist in Brahman, 
are imaginary only (k&lpanika), and not p&ram&rthika, The Sftnyav&dins 
also admit the possession of these attributes by Sflnyara. They say :_ 

err w n 

wm srawq y* nr w gm qw nr ti 
trftnrtnrrfrf it 

But—say tlio M&y&vadins—Why do you say that Brahman has no 
gu^as ? Our Brahman has gunas. To this, our author answers by the 
same Aphorism :— 

Because by your admitting that Brahman is nirviSega or without any 
attributes. 

Had Brahman possessed any qualities in the P&ram&rthika state, 
then he could not be said to be nirvisega. 

But—says the M&y&vAdin—the very faot that there are two words, 
Brahman and S&nyarn, shows that they must denote two different objects. 

We ask, what do you mean by the word Brahman ? Do you take 
this word in its principal sense or in a secondary sense ? If you take it 
in its principal sense, is it a derivative word, or a non-derivative word; 
or partly derivative and partly non-derivative ? It cannot be the first. 
For Brahman means, literally, "fulness of attributes,” as say the $ruti j—■ 

wt wirier, g^n n 

Why is it called Brahman ? because the attributes are in their 
fullness in him. 

And, according to your opinion, " attributes ” cannot exist in 
Brahman. So the principal derivative meaning is not what you mean by 
Brahman. For, according to you, Brahman is Nirvisesa, it is unlimited 
by time, space and substantiality, it is only a greatness, a greatness 
without any attribute. The ^finy&vadins also admit such a greatness, 
without any attributes, in their jgfinyam, as has already been shown in 
the above quotation. Nor is the word Brahman used by you in its se- 
condary sense, because it does not prove your position, and it proves 
something against yonr position. As the word • pot' is applied to a 
substance having certain qualities, will you tell us what are the qualities 
possessed by yoqr Brahman ? But, according to you, Brahman has no. 
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quality. So Brahman is a mere word with you, and you cannot describe 
it. In fact,you cannot-explain the word which you are using. 

Thus, from all these reasons it can be .shown that Brahman is.not 
different from jgdnyam. For sdnyav&dins also say that £unyam cannot 
be described by words, as you say that Brahman cannot be described by 
words. There is this saying of the J§unyav&dins :— 

Thus we have shown that there is no distinction in its essence 
between the Sftnyam of the M&dhyatnikas and the Brahman of the 
M&y&vadins. Therefore, in their highest conclusion, there is no difference 
between these two schools. 

Having thus established the non-difference between the M&y&v&dins 
and the $dnyav&dins, the Commentator concludes :— 

Athasflnyav&dina eva tepi. 

Therefore, it follows, that the M&y&v&dins are also the same as $&n- 
yav&dins. 

Therefore, pleasure and pain are not false and unreal, but they 
are real j and, therefore, as the Jiva has pleasure aud pain in whatever 
state he may be, he cannot be said to be Satn&na or unchangeable. 

(The author next explains the words Mud&, Pramud& and Auanda 
used in this Mantra :—) 

The word “ JLnanda ” means the enjoyment of the bliss which is the 
real nature of the Self “ Atman hence spiritual bliss. The word 
“Muda” means the pleasure derived from the baser worldly objects, whilst 
“ Pramuda ” means the higher pleasure derived from the better class of 
worldly objects. 

This is also in the same book. 

MANTBA IV. 3. 11. 

^ n\\n 

qq Tat, to that effect, Ete, these. glok&h, the verses ; the; 

mantras of the Vedas. STtffa Bhavanti, are. fceifil: Hiranmayah, of 
golden hue ; or storehouse of pleasures and beatitudes, ffssftffea: deposi¬ 
tory. pleasure, «W, beatitudes. *T«?»*full. The eternally fall 

store-house of aU pleasures and- beatitudes. , yet fikia^,. the , -c&ift&pthe, 
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unique. Hamsah, the Wanderer, the Voyager (from Han, to 
wander ; with the affix W 'A) one who wanders). <|«g: Purnsah, Pui-uja ; 
the Param&tman. Svapnena, with dream or with Moksa, or with 

heaven. STtO? S&riram, the Jiva. The embodied one. *SfF*Wf?g Abhipra- 
hatya, having joined, sqpr: Asuptnh, sleepless, dreamless ; one who 
knows no sleep or dreams ; one who has no heaven for the reward of His 
karma, or one who gets no Moksa. The Paramhtinan is beyond the limits 
of Sarnftdhi, Svarga or Moksa. Supt.&n, in the dreamy condition, or 

in heaven, or in Moksa. (Supply, Sarir&n after it). 

Abhiehilkasiti, sees sg!R dukrain, (him) who has attachment through grief 
or ignorance; the Jiva. gt|» = grief. attached. Grief-bound, erigm 
Ad&ya, taking. gift Punah. again, ^trrsf Sth^uam, the place, the wakeful 
state ; the earth or the created world, qfif lSti, comes down. 

ix. “ On this (point, proving the difference between the 
Jiva and the Lord), there are the following (authoritative) verses 
(Mantras of the Veda.) 

“ Having joined the Jiva with the dream condition (or with 
Susupti, or Svarga, or with Moksa, as the case may be), Himself 
remaining without sleep, He looks upon these Jivas so sleeping. 
Again (after showing these conditions of dream, etc.), He takes up 
the Jiva (sukram “ the grief-attached”) and returns to(the original) 
place (from which He had started, whether it was the waking 
state or the Bhu-loka or the Saiiisara or Mukti). He is the 
Golden-hued Person, the Unique Wanderer.—262. 

Note. —This Mantra pruves that the Muktas or Released souls even return to the world. 
But now they are co-workers with God. 

MADHVA’S COMMENTARY. 

(In this Mantra occurs the word S§ukra : it is thus explained by the 
Commentator :—) 

The phrase Sukram Adilya in this Mantra means “ taking up the 
Jiva.” The word l§ukra means the Jiva. It comes from the root £uk, 
meaning grief, and ra, meaning attached to. He who is attached to grief, 
or loves the objects which lead to sorrow, is called Sukra or sorrow- 
attached. It is the name of the Jiva. This is also in the same book. 

The word Hiranmaya, occurring in this Mantra, means He in whom 
is placed the fullness from eternity of all bliss. It is composed of four 
words, namely, hi, meaning Hita or placed or containing; and ra meaning 
pleasure (Rati) and »a meaning joy, maya meaning full and eternal. He 
who in his essential natnre has full and oternal joy and bliss withm him- 
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self. Or, this word Hiraiimaya may mean having the colour of gold. In 
both these meanings, it is a name of the Lord V&sudeva, having a goldeD 

hue. 

The word Ekaha&sa occurs in this Mantra. It means literally one 
Swan. The word Eka means One, and denotes here the Supreme, and 
£he word ‘ ha&sa’ means swan or Spirit. Hauisa comes from the root 
han, to go. He who goes to or journeys through all the worlds, to this 
world and to the next world, is called Hamsa. Eka-hamsa therefore, means 
the chief Rover, the sole traveller, the highest goer. This is also in the same 
book. 

Note. —The Lord Viyu has also the form of a swan. He is also a great traveller or hamsa ; 
but the Lord Vlsudeva is the chief. Therefore, He is called the Ekahamsa or the single swan 
or the chief traveller. 

(An objector may say, the Lord shows to the Jiva all dream-objects, 
like elephants, etc., within the Jiva, because the materials out of which 
these objects are created are the V&san&s or latent impressions, existing in 
the mind of the Jiva. These dream-objects do not exist outside of the 
Jiva, as is said in the following words:— 

mrtmrfeg niftwi sr<f?hf?r sftwr asm 

To this, the author answers :—) 

The Lord sometimes takes a portion of the Jiva with Him and goes 
out; just as He did in dream take away Arjuna to the Kail&sa mountain. 

' Note. —Only a portion of the Jiva is taken out of the body, by the Lord, in the dream 
condition ; otherwise, if the entire Jiva was to go out of the body, it would die. Moreover, 
the Jiva here does not mean the human Jiva, but the Deva Jiva. The human Jiva has no 
parts. The Deva Jiva can go out, in parts, from his body and leave a part of himself in the 
body, to maintain the bodily functions. What then becomes of the above words which say that 
dreams are generally created out of the Vasanas or latent impressions of the Jiva ? To this, the 
author answers :— 

As a general rule, the Lord shows the Jivas all the dreams inside 
the Jiva, and they are created out of the V&san&s of the Jiva. So there is 
nothing contradictory in the above verse, for it is in exceptional cases 
only that the Lord takes a Jiva partially out of his body, to another place, 
to show him the dream objects there. 

MANTRA IV. 3. 12. 

^ wr it w 

«no|«t Prilijena, with the help of the Pr&i)a,i.e., with a part of the 
Jiva; or it may mean—with the help of the chief of the Pranas. The 
Jiva of a Deva has parts, contrary to that of a human Jiva. Avaram, 
.the inferior, because it is the outcome of the karma. Kul&yera, the 
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body ; the nest. TgjRf Kaksan, preserving; guarding, Amritah, the 

immortal. Purusah, the Purnsa ; the Param4tman. Kul4y4t, 

from the body. *ffc: Baliih, outside, CharitvA, going. (Supply. 

T4n Abhich4kasiti, sees them, /.e., the Jivas; or supply 
IJUSIfRCW 3*f : Sukrara&d4yapuuah Kul4yarApa& sth4nameti, 

taking the Jiva that has attachment through ignorance comes back again 
to that place which is the body). Sah, that. Amritah, the 

immortal. Hiranmayah, of golden hue. Ekah, the chief. 

^3: Haragah, wanderer, g^i Purusah, Puru§a; the ParamAtraan. »»» 
Yatra, where. tRTtf K4mam, object of desire. ^u^lyate, is known ; is 
inferred. Since the objects cannot be (Svatantra) or independent, 

it is inferred that there is some body else. 

12. “Guarding with a portion of the Jiva, the lower nest 
(the gross body), the Immortal having gone out of the body (with 
a portion of the Jiva, then brings it back again.) That Immortal 
Golden-hued Person, the Unique Voyager, knows whenever there 
is an object of desire (and makes such object known to the 
Jiva).”—263. 

MADHVA'S COMMENTARY. 

Therefore, there is nothing contradictory in the Mantra when it 
says that the Lord takes out the Jiva from its own nest, called in the 
Mantra kuldya, while the body is called the lower nest. It is 

therefore “ValnhkulAyAt” in the text, meaning outside the body, whioh 
is not inconsistent with the previous theory. 

MANTUA IV. 3. 13. 

11 

Devah, the God ; the Paramatman. SvapnAnte, in the 

dream condition ; in the place of dream. UchchAvaohatn,. the 

high and the low ; the higher thought-forms as well as the lower. j£*f|f|ffs 
IyamAnah, having got ; having assumed the forms of elephants or ants.ete., 
created according to the thoughts, of the dreamer. Bahftni-, 

various. RupAni, forms; thought-forms. Kurute, makef* 5 ; 

assumes stf (Jta, and. CtftfW: Strlbhih, women, gf Saha, .wittr; in*lh& 
company of. ftnrtTnTi Mudamunah, taking pleasure. Iva, as if; - ik 
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Uta, and. twrft Bhayftni, the causes of fear. Pasyan, seeing. 

«f<| Api, also. aHfW Jaksat, laughing. Iva, as if. 

13. " In that place of dream (Svarga, or Mukti, or dream), 

the God assumes various forms, by entering into higher and lower 
thought-forms created through the desire of the Jivas. There He 
rejoices, as it were, with women, and laughs, as it were (at the 
Jiva), when it is frightened at terrible sights (seen in that 
state.)”—264. 

MADHVA’S COMMENTARY. 

(The author now explains the words Svapn&nte uchch&vacham 
iyam&nan. These words distinctly allude to the Jiva, for they mean 
entering into a higher or a lower body. How can these words be explain¬ 
ed as applying to the Lord ? To this, the author answers :—) 

The Supreme Person, the Lord of the world, entering into the 
higher and lower thought-forms created (from the latent impressions of) 
the Jiva, assumes various forms in that condition of dream. This is also 
in the same book. 

He (the Lord) rejoices there, as it were, with women. The force 
of “ as it were ” is to indicate that the Lord is Himself the personification 
of all joy, and so His delighting in the company of women is merely 
allegorical. 

HANTBA IV. 3. 14. 

^ 5 ri|^Tirftri^scr^ 5 rT^q^fff ffar 
cfTT* *|g^r*T 3 mT Wi: %TS|f 

wor^ 3?dr i% 3 ^i^rrsr 11 ^ 11 

WW Asya, his : of the Atman. WHTjf Ai&raam, pleasure-ground; 
the play-objects, the things seen in the dream condition. 
Pasyanti, (they) see. Tam. him ; the Atman. Kaschanah, any 

one. »r Na, not. Pasyati, sees. Iti. a' Tara, him ; the Atman. 

IPRf Ayatarn, one who has no energy ; one who does not exert ; to the 
unworthy: to the non-striving. Na, not. srNitat Bodhayet, should 
explain ; should instruct. Iti, so. Ahuh, (they) say; the wise 

say. Ejah, he; the Atman, if Yam, whom, sj Na, not. sfettid 
Pratipadyate, attains; reveals; becomes the object of knowledge. 
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Asmai, to him ; his. Durbhisajyam, difficult to cure or give a 

remedy ; injurious like a wrong medicine. Bhavati, is ; becomes. \ 

Ha, it is welbknown. s?*lt Atho, moreover. Khalu, indeed, 

Esah, this ; this condition of wakefulness, or of deep slumber which the 

Jiva experiences. Asya, His ; of the Parain&tman. srinfo^CT: 

J&garitadesah, wakeful condition. *1^ Eva, only ; a word for emphasis. 
Wtgi Ahull, (they) say ; the wise say. $f?f Iti. fj Hi, because, strife 
Jagrat, while in the wakeful condition, tltfw Y&ni, whatever. 
Pasyati, sees. t»rf*rT4ni, those. Supte, in the condition of deep 

slumber ; in samftdhi. Iti. 3 * Eva, only. Supply Pasyati, 

sees st5f Atra, here ; in the condition of deep slumber or samadhi. lit# 
Ayam, this. 35 ^: Purujah, the ParamiUman. wfsflfa: Svayainjyotih, self- 
illumed, All-light Himself. Himself is the solo light of the Jiva and not 
suns, &c. Wtffrf Bhavati, is. a: Sah, that; who has been instructed by 

thee, Aham, I. Bhagavate, to thee. Sahasram, a thousand; 

a thousand of bulls and elephants, tftffh Dad&mi, give; make a present 
of. «Hf: Atah, this. 3C«# Ofrdhvam, after. Virnok§&ya, for Moksa, 

pure and simple. Bruhi, say. Iti. 

14. “ They, at the time of death or dream, see only the 

play-objects created by this Lord ; but no one, not emancipated, 
sees Him (the Creator of these), (why not then instruct all ?). 
They say—“ Let not the wise enlighten an indolent person, to 
whom this Lord is not an object to be attained. Such teaching 
acts like a good medicine wrongly administered.” They also 
say—“ This condition of sleep (of the Jiva) is, indeed, the same 
to the Lord as the condition of waking, for whatever the Lord sees 
in the waking condition (of the Jiva), He sees them also in the 
sleep (of the Jiva), because this Person is Ever-awake. He becomes 
Himself the sole Light of the Jiva in this condition of (Mukti, &c).” 

(Hearing this, the King said):—‘‘ I give you, Sir, a thousand 
(bulls and elephants). Speak on, for the sake of my higher 
emancipation (vi-moksa).”—265. 

MADHVA’S COMMENTARY. 

(The author, now explains the words “ people see his play-things, 
but not the maker of these play-things”). 

The Lord Kefiava, though performing all these acts(such as creating 
chariots, etc.), at the time of the death of the Jiva, or at the time when 
the Jiva is dreaming, yet He iB not seen by the ignorant Jiva, Bat 
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He is seen by the Mnktas, whether they are in waking condition 
or dreaming. 

(Is it not then necessary that a person, ignorant of the Lord, should 
be taught by the wise the true nature of the Lord? True, every ignorant 
man should be taught the true nature of the Lord, but with this condition, 
that the man must exert to know the Lord ; therefore, the author says:—) 

The wise should not speak about the Lord JanArdana to those per¬ 
sons who are not striving (ayata) to know the Lord. Of that person, 
within the scope of whose knowledge the Lord Visnu never enters, 
of such a dull and unstriving sinful person, there is no remedy to cure 
him of his ignorance. In fact, the teaching acts like a good medicine 
prescribed wrongly. 

(Does the Lord ever sleep ? To this, the author answers i—) 

Even in time of dreaming, the Lord Vignu is always awake, for His 
essential nature is ever-wake-fulness. Whatever He sees in the waking, 
those very objects He sees even in sleeping ; because His form is eternal 
knowledge; for such is the Lord Pnrusottama. 

(The Lord Vignu always being the light of the Jiva, whether the 
Jiva be in the waking condition, or dreaming, what is the necessity of 
saying that the Lord is the light of the Jiva in the sleeping condition ? 
To this, the author answers:—) 

Though the Lord is always the light of the Jiva, even in waking con¬ 
dition, when there are other lights also, like the sun, moon, fire,etc., yet lest 
there be any doubt in the minds of the ignorant people, that the Lord is 
not the light of the Jiva in his waking condition, therefore, the !§ruti 
says that the Lord is always the light of the Jiva, even in the waking 
condition. 

Now, the Lord is independent, and He is the constant light to the 
Jiva. Whilst the Upanigad says: “ Atrayam purusah svayatn jyotirbha- 
vati,” “ Here (in deep SamAdhi) this ParamAtman becomes all light.” 
Why should the word Atra, “ here,” (in deep SamAdhi) be used then ? This 
limiting word “ Atra ” has been used, because there may arise a doubt 
whether the Lord alone is the Light or other things, such as Aditya, &e., 
serve as light in this state ; since the Jiva himself is not the light, being of 
a different nature from the Lord Vispu. In order to remove this doubt, 
this word Atra has been used. Had it meant that in the condition of 
dreaming, the Jiva is even as wide awake as in the condition of waking, 
then the word Asya in the Mantra would have been meaningless. For, if 
ihe Jiva be as awake in dreaming as the Lord, then the Mantra would 
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have run thus:—TadA esa svapnakAlo jAgarita-desa eva. There was no 
necessity of using the word Asya. The force of Asya is t» remove the 
Jiva from the scope of this Mantra and to condne it to the Lord. 

(On hearing this, Janaka said, “ VimnksAya brfihi, ” The question 
arises, was not Yijflavalkya already teaching Janaka the path of Mukti? 
Why does Janaka say, * Teach me for the sake of my Mukti.’ To this, 
the author answers :—) ^ 

The teaching already given by YAjfiavalkya was also meant to con¬ 
duce to the Moksa of Janaka. What Janaka asks now is “ Teach me after 
this that especial doctrine which will lead to my Mukti. ” For, such is 
the force of the particle Vi in Vimoksa. On this, there is the following 
authority of the Brahmatarka:— 

“ By seeing the Lord in the form fitted to one’s capacity, every one 
gets Mukti. But further knowledge, by the fact of its being more know¬ 
ledge, conduces to the increase of happiness of that person who has already 
reached Mukti. ” 

The word ‘ Supta’in this Mantra refers to the condition both of 
dreaming and of dreamless sleep, and not only to the condition of 
dreaming. 

Note. —If th-i word Snpta refer!ed only to the dreaming condition, then it would not 
have applied to the dreamless sleep, and the result would be that the Lord would be excluded 
from the other condition. Therefore, it follows that whatever the Lord sees in the waking 
condition, He sees that also in the dream condition, as well as in the dreamless sleep condition. 
The reason for this is that if there, by the word Supta, only the condition of Susupti be taken, then 
id the condition of dream it would follow that the Lord was not awake. Therefore, Supta means 
the dieamingand the dreamless conditions both. 

(An objector may say :—’In the next Mantra it is said :—*“ That Para- 
mAt man, indeed, in this blissful state (aaraprasAda), enjoying and seeing 
what is holy and what is sinful and wandering (to and fro), cornes back at 
every time and in every Jiva (being), in order to cause the state of deep 
slumber (of the Jiva). Untouched is He by whatever He sees there in that 
state; for untouched is this Puruga, or the ParamAtman. ” In this Mantra, 
the word SamprasAda is taken to mean the condition of Susupti only, and 
not the condition of Svapna also. You have explained the word Supta as 
meaning both Svapna and Susupti. Therefore, the word SamprasAda 
should also bo taken to refer to this Supta condition, or the condition 
of draining and dreamless sleep both. To this, the author answers:—) 

In the next Mantra, the word SamprasAda, though it has for it's 
antecedent the word Supta to which it alludes, yet it must be taken to 
refer only to. sugupti, and .hot to. svapna,. This ia.oo.the authority of 
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the Sabdanirnaya “ Where the reference is to both objects mentioned 
in a preceding text, there both the objects should be taken in the 
succeeding part also. But where it is not possible to take both objects 
referred to in the preceding part, there only one of these two is to be 
taken, and not both. The reference must be governed by the sense of 
the succeeding part. ” 

MANTRA IV^3. 15. 

* o|t <jq 

q qiq q vm qf^Rm sq % ^qjCRcu^sr 

q qrTsr qqcqqft ffq q^q 

3fdr* n w 

Cs 

ft: Sah, that. «^sf: Eaah, he; the ParamAtman. ^ Vai, indeed. 
Etasmin, this. ttSTWT^ Sampras&de, in the perfect (sam) restfulness 
(prasAde); in the state of mukti ; in the blissful state of Sarnadhi or 
dreamless sleep. WWT RatvA, enjoying; taking delight. g«?f Punyam, 
what is holy, ■a Oha, and. qptf Papam, what is sinful. W Cha, and. 
|«^gt Dri§tvA, seeing, gg Eva, only. wf*WT OharitvA, wandering. SfRpUTSf 
Pratinyiiyarn, at every time ; according to the law of periodicity; or, it 
may mean, following the principle that there should be a change. g’rtgteUT 
PratiyonyA, in every being ; in every birth. gsf: Punah, again. 
SyapnAntAya, in order to cause the dreamy state of the Jiva. Eva, 
only. Adravati, comes or moves towards the dreamy condition. 

Sah, He ; the ParamAtman. 3* Tatra, there ; in the state of deep slumber; 
in Sam&dhi. Yatkifichit, whatever. tj$fgfa Pasyat.i, sees 

Tena, by it. angina: AnanvAgatah, untouched. »r^fa Bhavati. is. ff 
Hi, because. WSf Ayam, this, g^f: Purusah, Purusa ; the ParamAtman. 
trtfn: Asangah, without any attachment; untouched. $fa Iti. 3r3fg&wr 
YAjfiavalkya, Oh YAjfiavalkya. ga?I Etat, it; what thou sayest. gspj 
Evam, such, tpt Eva, to be sure, ft: Sah, that; what has been instructed 
by thee, wtf Aham, I. Bhagavate, to thee, Sir. Sahasram, a 

thousand (of bulls and elephants). tRtfir DadAmi, give; make a 
present of. Wa: Atah, this. tJrdhvam, after. faftefTR VirnoksAya, 

for Mok?a, pure and simple Eva, only, srff Brfihi, say. %ffl Iti. 

15. “ That Person, indeed, in this peaceful state, enjoying 

what is holy and merely gazing at what is sinful, and wandering 
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(to f-nd from), swings back, according to law (of periodicity), and 
(carries) to its proper body, every Jiva, in order to bring it to the 
state of dream even. Whatever (of evil) He sees there, He is 
untouched by it, for untouched is this Person.” 

“ Indeed, so it is, Yajnavalkya,” said Janaka. “ I give thee 
a thousand (bulls and elephants); now speak on for the sake of my 
higher Moksa”.—266. 

MADHVA’S COMMENTARY. 

The word Svapn&nta in this Mantra means the place of Svapna. The 
word Anta means the place. In the lexicon ^abdanirnaya, it is said that 
the word Anta, Sch&na, Sthala, VAsa, and PradeSa are synonyms. 

Note. —The word Svapnanta, therefore, does not mean the end of dream state. On the 
contrary, it means the condition of dream state. Similarly, Buddhanta does not mean the end of 
waking state, but the condition of waking state. 

In the words Svapn&nta and Buddh&nta, as used in the Mantras 15 
to 18, the word Svapna has been taken in a double sense; and it denotes 
the dream condition strictly called Svapna, and the dreamless sleep con¬ 
dition called Susupti. 

MANTRA IV. 3. 16. 

^ sri ^rfcrsn fwf 

^ qrqf ^ ^ri: 3 sera ogrerrafa 

f 

fsr^T^TT^sr ti \\ w 

??: Sah, that. ijg: Bsah, he; the Parnm&tman. d Vai, indeed. 
« 5 fTfi®TC( Etasmin, this. ^vapne, in the state of dreams. Ratv&, 

enjoying ; taking delight. 3«*f Punyam, what is holy, q Cha, and gn# 
P&patn, what is sinful, Cha, and. J[gr DriatvH, seeing, 3 * Eva, only. 

GharitvA, wandering. srffrzTtf Pratiny&yam, at every time ; or, it 
maylmean, following the principle that there should be a change; accord¬ 
ing to the law of periodicity, nfagfcqr Pratiyony&, in every, being ; in every 
birth ; according to the womb or law of body. 3 *r: Punali, again, ggfow 
Buddh&nt&ya, in order to cause the state of what is called Buddhi ; in 
order to generate the state of waking-consciousness, tjflf Eva, only, 

Adravati, comes back or moves towards (the dreamy condition), 

63 
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Flows back, swings back like a pendulum. Sah, He ; tbe Param&tman. 
3* Tatra, there ; in the state of deep dream. Yatkiflchit, what¬ 
ever. Pasyati, see j . in Tena, by it. Ananv&gatah, 

untouched. Bhavati, is. ffc Hi, because. Ay am, this, g?jg: 

Pnrusah, Purusa ; the Paramatman. Sffffn: Asangah, without any 
attachment • untouched. jfa Iti. WT5TW5TO Y&jfiavalkya, Oh Y&jfiavalkya. 

Etat, it ; what thou speakest. Evam, such. Ava to be sure. 

W: Sah, that ; who has been instructed by thee. »lf‘ Aham, I. 
Bhagavate, to thee, Sir. Sahasram, a thousand (of bulls and 

elephants), ggrfa Dad&mi, give ; make a present of. sis: Atah, this 
Ordhvam, after. fwrfttjrw Viraokf&ya, for Moksa, pure and simple, gg 
Eva, only. «rf* Bruhi, say. $ftr Iti. 

16. “ That Person indeed, in this state (of dreams) enjoying 

what is holy and merely gazing at what is sinful, and wandering 
(to and from), swings back, according to law, and (carries) to its 
proper body, every Jiva, in order to bring it to the state of waking 
consciousness. Untouched is He by whatever (evil) He sees there 
in that state ; for untouched is this Purusa.” “ Indeed, so it is, 
YSjnavalkya,” said Janaka. “I give thee a thousand (bulls and 
elephants); now speak on for the sake of my higher Moksa.—267. 

MAN TEA IV. 3. 17. 


* 5TT Tc5fT ^ftroTT 

?rtT*hc H V* II 

tl: Bah, that,. <$g: Egah, he ; the Param&tman. g Vai, indeed. 
gwfgW( Etasrain, this, Buddh&nte, in the state of what is called 

buddhi or waking-consciousness. ??gT Rat.vA, enjoying ; taking delight, 
gvtf Punvam, what, is holy. g Cha, and Papam, what is sinful, g 

Oha, and. Dri^tvsit. seeing. gg Eva. only, merely. gfr?WT CharitvA, 
wandering. Pratiny&yam, at every time ; or, it may mean, follow¬ 

ing the principle that there should be a change. flRTUISJT Pratiyonva, in 
every being; in every birth. In accordance to its birth, gw: Punah, 
again. WjrttTTW Svapn&nt&ya, into the condition of dream, «Jg Eva, only. 

17. “ That Person, indeed, in this state of waking, enjoying 
what is holy and merely gazing at what is sinful, and wandering 
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(to and from), swings back, according to law, and (carries), in. 
accordance to its birth, every Jiva, in order even to bring it to the 
condition of dream.”—268. 

MADHVA’S COMMENTARY. 

(The author now explains the three verses 15, 18 and 17 in a sense 
applicable to the Lord, and not to the Jiva. Ordinarily, these verses are 
taken to refer to the Jiva ; and they are then translated aB follows:— 

15. Yajnavalkya said “That (Person) having enjoyed himself in that state of bliss 
(samprasada, deep sleep), having moved about and seen both good and evil, hastens back again, 
as he came, to the place from which he started (the place of sleep), to dream. And whatever lie 
may have seen there, he is not followed (affected) by it ; for that person is not attached to 
anything. ” 

Janaka Vaideha said :—'‘So it is, indeed, Yajnavalkya. I give you, Sir, a thousand. 
Speak on for the sake of emancipation. ” 

16. Yajnavalkya said :—“ That (Person) having enjoyed himself in that sleep (dleam), 
having moved about and seen both good and evil, hastens back again, as he came, to the place 
from which be started, to be .make. And whatever he may have seen theie, he is not followed 
(affected) by it ; for that person is not attached to anything .” 

Janaka Vaideha said:—“So it is; indeed, Yajnavalkya. I give you, Sir, a thousand. 
Speak on for the sake of emancipation.” 

17. Yajnavalkya said:—“ That (Person) having enjoyed himself in that state of waking, 
having moved about and seen both good and evil, hastens back again, as became, to tile place 
from which he started, to the state of sleeping (dream). 

(The author explains it, therefore, in a different sense:—) 

Seeing even the good and evil conditions of the Jivas, in their 
states of dream (and deep sleep), and in waking state as well, but always 
untouched by their sorrows (though participating in their joys), the 
Lord moves about again and again. 

Note .—The words ‘ again and again ’ explain the Mantras which describe the going of the 
Lord to the condition of deep sleep, then coming back to the condition of dream, then coming to 
the condition of waking, and again returning from waking consciousness to the dream state, and 
from dream to deep sleep state. Though there are three states through which the Loid vibrates, 
yet these three constitute but two banks, as said in mantra 18. Namely, the dream and deep 
sleep constitute one bank, and waking constitutes another. This, the author explains :— 

The dream and the deep sleep constitute one bank, and the state 
of waking constitutes the other bank. Between these two banks movos 
about this one Janardana, like a great fish in a river, now on the right 
bank and now on the left bank, but unattached to any. 

mantra IV. 3. 18. 

rr^rm srm 

II II 
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U*I Tat, that. qqi Yatlul, juat like. crgra???: Mah&rnatsyah, a large 
fish. 5 $ Pfirvam, the one ; the forward w Cha, and. Aparam, the 

other; the backward. * Cha, and. 3 $ Ubhe, both. qsgt Kfile, banks, 
(of a river). Anusaficharati, glides; plays. q# Evatn, so; 

similarly, Ayam, this. jqqj Purusah, Purusa; the Param&tman. 

Hlffef Svapn&ntam, to the condition of dream. <a Cha, and. wW 
Buddh&ntam, to the state of what is called Buddhi or waking-conscious¬ 
ness. q Cha, and. qjft Etan, these. Ubhau, both, sfal Antau, 

extremities. a nusaficliarati, moves. 

x8. “ And, just as a large fish moves along the two banks 

(of a river), now, in the one, and now, in the other, so does this 
Purusa move along between these two extremities, the state of 
dream and the state of waking.”—269. 

MANTRA IV, 3. 19. 

S|T STT 

tsrct 

* q^qflr u ^ 11 

OT Tat, that; the example. qtJT Yathft, just as. l§yenah, a 

falcon, «jt V&, or. Suparnah, an eagle, ut V&, or. wfatff Asmin, 

this, wnmft Ak&se, in the sky. fu«lf?qc*l Viparipatya, soaring. SSffcf: 
Sr&ntah, being tired. Pakjau, the wings. Sajiihatya, folding. 

SallayHya, towards the nest. qq Eva, only, fWq$ Dhriyate, 
goes ; floats down. q^ Evam, similarly, qq Eva, just. Ayarn, this, 

jqqt Purujah, Purusa; the Pamm&tmnn. qa?& Etasmai, this. afqrq 
Ant&ya, extremity ; state ; place, qr^fir Dh&vati, moves, qq Yatra, 
where. Suptah, asleep, tfqq Kafichana, any. sptjtf Edmam, object 

of desire. K&mayate, wishes for. etfuq Kanchana, any. *qwf 

Svapnatn, dream. q Na, not. qqqfq Pasvati, dream. 

19. “ And, just as a falcon, or an eagle, after flying about 

hither and thither, in the air, becomes tired, and, folding his 
wings, floats down even towards his nest, just so that person (Jiva) 
(moving through waking and dream states becomes tired) runs 
towards that state, where, having reached the Blissful (Supta), he 
does not desire any desires, nor does see any more dreams.”—-270. 
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MADHVA’S COMMENTARY. 

(The author now explains Mantra 10 :—) 

As a falcon, flying hither and thither in the sky, and becoming 
tired, goes back to his nest to get rest, so the Jtva, moving to and fro, 
through dream and waking consciousness, gets tired; and in deep sleep, 
he enters into that Visnu who is called Su or All joy. The word Su denotes 
joy, or the Supreme Vi§nu, and going (Apti) to this Su or Visnu is called 
Supti. He who has reached the All-bliss, is called Supta or the 
Bliss-attained. 

Note. —The words Yatra snptah na kanchana, etc., are now explained :— 

Having obtained him who is Su or All-bliss, and thus having become Kuptali or bliss- 
attained. this Jiva does not desire anything else, nor does he ever pass through erroneous 
knowledge, as he does in dream condition. When such is the condition of the Jiv.t, when 
he reaches the Lord unconsciously in deep sleep, how much more must be the joy of that Jiva 
who reaches Janardana c oust ton sly in Mukti, wheie he has perfect knowledge of the Lord ? 

MANTRA IV. 3. 20. 

cTT 3 T TfrTT 

*p*q sfms* fqpreqfft- 

fq^Tqqra fas qcriq ^ my 
fa^qx qq ^q fq qqfr- 

q?q% %TS*q q^T « 

«t^sr Asya, his; of the Purusa. at: TAh, those; well known, Q[m: 
EtAh, these. fjpiT H'tA, hitA. The Resting Place. The seat = nihitA, for 
the Lord is seated here, sm? NAma, by name, mf*: NAdyah, the NAdis, 
(the vessels), t Vai, indeed, am YathA, just as. Kesah, a hair, 

fjgatm SahasradhA, a thousand times. f*W: Bhinnah, divided, wmrr 
TAvatA, so much; such. ApirnnA, very minute and small in sisse, 

in fineness. Tifthanti, remain ; are. Suklasya; whiteness; 

by the Lord in that form which is white, jmf: Pflrnah, filled, occupied, 
pervaded (Supply— awt«T«* fJW * 3* |J% - and there is a NAdi, 

called SugumnA, where this god of white colour remains asleep ■ such is 
the interpretation given by Madhva in his (khandArtha). cftQCT Nilasya, 
of blueness ; by the Lord in that form which is blue. HfnOW Pingalasya, 
of yellowness; by the Lord in that form which is yellow. Haritasya, 

of greenness ; by the Lord in that form which is greSn. oftffow Lohitasya, 
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of redness ; by the Lord in that form which is red. Wf Atha, moreover. 
*1* Yatra, where; in the N&dis of the throat. & Enam, him ; the 
dreaming self, sstffa Ghnanti, they kill ; the thieves kill. $*.Iva, as if. 
finfffr Jinanti, they strike ; they beat; they overcome. Iva, as if. 
Hast!, an elephant ; the Jiva sees himself in the form of an elephant. 
Iva, as if. ftrewmfa Vichchh&yayati, puts him to flight; chases. The 
Jfva sees as if some one is putting him, the elephant, to flight, inf 
Garttam, a pit ; an old unused well,&c. gaftl Patati, falls into, Iva, 
as if. *Hft Yad&, when ; in which condition. wf Bhayam, the objects of 
fear. 3mm J&grat, like objects seen when awake, Pasyati, sees; 

perceives, an Tat, thp.t object. «m Atra, in this state. wf9t«Wt Avidyayft, 
owing to the knowledge got from seeing the Lord Visiju. ( srfefir «?: (Ah), 
the ParamAtinan ; and fsj«H (Vidyft), seeing), Manyate, sees. 

Yatra, where ; in Mok?a or in deep slumber. Devah, a god. ^ Iva, 
as if. >Ct3fT R&j&, a'.king, ^ Iva, as if. Wf Aham, I. Eva, only. 
Idam, this. *»sf: Sarvah, whole ; fullness (according to one’s capacity.) 
wfar Asmi, atn. $f?t Iti, thus. JTiuft Manyate, thinks, a: Sah, that ; that 
state. Asya, his ; of the Paramatman. Paramah, best ; highest. 

Loka^, place. 

20. “ There are these vessels called, Hita (the resting 

places), in his (body). They are in minuteness as small as a hair 
divided into a thousand parts. They are pervaded by the Lord 
in His various forms of white, blue, yellow, green and red 
colour. (Among them in the vessel called Susumna, the Lord 
is in His white form, and brings on Susupti to the Jiva. In 
other vessels, lie is in His other colours, and causes various 
dreams, such as) where the Jiva sees, as if (thieves) are killing 
him ; as if (somebody) is striking him ; as if he is an elephant, 
and (some one else) is pursuing him, or as if one is falling into 
a pit; or when he sees the objects of fear, as if wide awake. 
But all these he (now in Susupti) knows as caused by the 
thought (vidya) of the Lord, called Alpha (Sf). Where (in 
Susupti or Moksa) he thinks “ I am like a Deva, I am like a 
King, I am this fullness of all my capacities,” that is, His 
(Lord’s) highest • resting place (is in the Susumna Nadi of 
the Jiva).”—271. 

MADHVA’S COMMENTARY. 

(The author how explains why the N&dis are called Hit&:—) 
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These NAdis are called HitA, because the Lord BhagavAn lies hidden 
(Nihita) in these vessels of the human body. 

(The author now explains the words white, blue, etc.) 

The Lord Hari, having various colours, and assuming various 
forms, exists in these NAdis. Among these NAdis there is one called 
the Su?umnA. When the Lord carries the Jiva to this SusumnA NAdi, 
the Jiva goes to deep sleep or Susupti. But in the other HitA NAdis, 
which spread through or exist in the region of the throat, the Jiva goes 
to the condition of dream. In other words, when the Lord carries the 
Jiva to these HitA NAdis which are in the throat, then the Jiva dreams 
dreams. And in that dream condition the Jiva gets sometimes frightened, 
as he gets frightened in waking condition, when he sees terrible dream 
objects. 

(The author now explains the words “ Tad atra avidvayA raanyate.”) 

(The word AvidyA here does not mean ‘ ignorance / and the sentence 
does not mean “ he fancies through ignorance.” The word AvidyA is a 
compound of two words ( tr+fkVT ) The word A means Visnu, and VidyA 
means knowledge. Therefore, the author says :—) 

By the syllable A is denoted Vi?ija, and by VidyA is meant the 
knowledge. The knowledge obtained through Visqu is AvidyA. Through 
this AvidyA, or the knowledge produced by Visiju,the Jiva dreamsdream, 
as well as sees the waking objects. This is in the MahArotroAmsA. 

Note. —The seeing of dreams and of waking objects is caused by the knowledge of Visnu. 
Because the I,ord wills it or thinks so, therefore the Jiva dreams and sees the waking objects. 

The word Jinanti in the Mantra means ‘ striking/ The word Vich- 
chhAyayati means ‘ driving away ’ or ‘ chasing away through fear/ as a 
person may drive away a mad elephant or other noxious animal. 

The words Aham eva idam sarvah asmi, mean ‘ I am full’ having 
regard to my capacity.’ 

Note.— The phrase does not mean “ X am indeed this all, ” but it means “I am this 
fullness.” Sarva means “fullness." 

The force of the word Eva in the above sentence is to denote— 
'I am this fullness ’ in the form of realization of my own bliss, untouched 
by enjoyments of sensuous material objects.’ 

(The word Idam, a neater noun, qualifies a masculine noun, Sarva. 
How is this ? To this, the author answers :—) 

The word Idam is an adjective, qualifying the noun Sarvah, meaning 
fullness. Such a use of Idam is to be seen in other places also, as in 
the (Jitft 
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Here also the neuter noun, Idatn, qualifies the masculine noun, 
MahimAnatn - really it qualifies the neuter noun, Mahimattvara. 

The Jiva, when realizing by direct knowledge his own fullness, 
then cries out, “ 1 am all this fullness.” 

(The author next quotes the following authority of f§abdanirnaya, 
to show that the word Idam is sometimes used as an adjective qualifying 
a noun, and sometimes as an adverb qualifying a verb, and sometimes as 
an adverb qualifying an adjective:—) 

The word Idam is sometimes an adverb qualifying an adjective, 
(BhAva f§esa), sometimes it is an adverb qualifying a verb (KriyA $esa), 
sometimes it is an adjective qualifying a noun (PadArtha Sesa), as in the 
following three examples respectively : 

(1) Idam mahimattvam, this greatness ; (2) TaiidulAn Idam paohati, 
cooks this, rice; (3) Idam Nilam, this blue thing. 

(An objector says :—Why explain it in this way ? Why not take 
these words Aham eva idam sarva asmi, in their plain sense—“ I am all 
this.” To this, the author answers:—) 

(The illustrations of the King and the Deva show that this plain 
meaning is not meant by the Sruti, for neither a King, nor a Deva can 
ever become all this universe. 

The two illustrations of a King and a Deva are given for two 
different purposes. A Mukta is full just as a King is full. The fullness 
of a King is the fullness of enjoyment of worldly objects. The fullness 
of a Mukta is like the fullness of a King, so far as enjoyment goes, but 
not of worldly objects. The enjoyment of a Mukta consists in enjoyment 
of non-worldly objects or Bvarfipa-Ananda. So it was necessary to give 
both examples. For the example of Deva shows that Svarfipa-Ananda 
is also meant. 

(An objector says,—If this is so, why give then the example of a 
King? The example of a Deva would have been sufficient. To this, the 
author answers :—) 

The illustration of a King is given, because he is physically and 
directly seen, while the existence of the Devas is known through 
Scriptures only, as is said in the Brahma-Tarka :— 

“ The condition of becoming sarva or all, means the attainment 
of the fullness of all enjoyment (sarva-bhAvaj, and it does not mean 
becoming of the form of all objects (sarva-rfipa); in other words, the 
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fullness according to one’s capacity, and through this relative indepen¬ 
dence, one is said to have become all, as a King or the hosts of Devas.” 

MANTRA IV. 3. 21. ♦ 

firom fenJT flpqq ^5fT5=rr#sr- 

itefrq wi: niffaTctRT ^qR^rrr si «n$ffqi*R ^ 

SjtaSFcTC^ II ^ II 

33T Asya, his ; of the Lord, 33 Tat, that ; well-ltnown. < 53 ?! Etat, 
this. Rfipam, form. The white form in the SusumnA. efRrss’tCT: 

AtichchhandAh, beyond the chhandas; more than what the Vedas 
can say. sragSW^Tt ApahatapApmA, sinless, sAbhayam, fearless ; 
having no cause of fear. ^ Vai, indeed. 33 Tat, that ; the likeness of 
that. 33f YathA, just as. fsfquT PriyayA, dear; attractive. Striyft, 

by a wife, ?nf?«33ii Samparisvaktah, embraced. 3fi|r" BAhyam, external. 
&33 Kifichana, anything. 3 Na, not. Veda, knows ; becomes aware 
of. «rt3tf Antaram, internal ; such as the feelings. 3 Na, not. «pf Evam, 
in that way. Eva, just ; exactly, srcf Ayam, this. 333 : Purusah, the 
Jiva. MIST 3 PrAjfiena, all knowing, Omniscient. 3TT3R3T AtmanA, by the 
ParuiAtman. Sampari§vaktah, embraced. Both in dreamless 

sleep, in SamAdhi as well as in Mukti. 3 Na, not 3T3T* BAhyam, externa). 
f¥33 Kifichana, anything. Veda, knows. 3 Na, not *lt3^ Antaram, 
internal. ST 3 T Asya, his ; of the Jiva. 33 Tat, that ; well-known. 1533 
Etat, this. 3 : 1 # Rfiparn, form. AptakAmam, that of one who has 

attained all the objects of desire; satisfied of all the desires. STT?33ttf 
AtmakAmam, that of one whose sole object of desire is Atman. 
AkAmam, that of one who has no object of desire. f§>kAntaram, 

that of one who is beyond the reach of grief, and, therefore feels happy. 
This word consists of (Sokantam), where there is the end of grief 

and ^ (Ram), one feels happy,—from the root T 3 , to take delight, and 
with the affix 3 (da), one who. 

21. “Verily, that form of His is beyond the Chhandas, 
beyond all evil, and beyond all fears. Just as one in the 
embrace of a dear wife does not know anything external, 

$4 
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nor anything internal, so this Purusa (the Jiva), embraced 
by the All-knowing Self, does not know anything external, 
nor any^iing internal. That (form) of His is the consummation 
of all desites, where the Self is the only desire, the Desireless 
Form beyond the reach of grief (and therefore) happy.”—272 

MADHVA’S COMMENTARY. 

(In thi8 Mantra occura the word * Ati-Chhand&h ’, which literally 
means beyond Ohhendas. Some explain the word Ohhandaa as meaning 
‘desire,’ and so this word means “ beyond all desire.s” But the Com¬ 
mentator explains it as follows :—) 

The Lord Hari is called (Atiohhandas), becauss He is beyond the 
range of the Chhandasor the Vedas. In other words, the Vedas cannot 
fully express the Lord. 

(The author next explains the sentence “ embraced by the Pr&jfia 
Self ”:—) 

This Jiva, in the condition of deep sleep and in Mukti becomes 
embraced by the Lord Hari, who is the Pr&jna Self or the All-knowing 
JLttnan. 

Note. —This shows that it is not only in deep sleep that the Jiva is embraced by the Lord, 
but in Mukti also. 

(The author now explains the sentence Apahatap&pm&, Abhayam 
Rfipam, etc.:—) 

That form of Visnu which is eternal, fearless, free from all sins, 
in which all desires are fully satisfied, because he is Atma-K&ma, who 
has His own Self as the object of desires, because He is all-happiness, 
who is free from grief, because He is always pleased with His own Self, 
and delights in His own Self, that form of the Lord Visnu is said also to 
be Sokantaram (free from grief). 

Note. —The Eternal Lord Himself is fearless and without sin (Apahatapapma). He is 
apta-kima, because He is full in Himself, because He is Himself all-bliss ; therefore He is 
Atma-kima; and He is fiokantara, becanse He knows no Soka or grief, and He gives delight 
to others. 

MANTBA IV. 3. 22. 

SrefarTTSfareiT *T5rm STTrUOTrlT %T3ST 3T%T^5T^sn 
i^T rfrl T^lfT 
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q%TSm^%H?5nJTrf ^^RPSFTJTrT n??T^T 

^srfrT M ^ II 

STO Atra, here ; in Mokfa. ftjtTT Pit4, (formerly) a father. wfafU 
Apit4, no father. Bhavati, becomes. The fatherly feeling that 

existed before Moksa disappears, war Miit4, (fortnely) the mother. MMRTf 
Am4t4, no mother. :Lok4h, (formerly) the worlds. M3h$T.* Alok4fy, 

no worlds. 3^T: Dev4h, (formerly) the gods. ST^Tf: Adev4h, no gods. 
1 ^1! Ved&h, (formerly) the Vedas. Aved4h, no Vedas. W* Atra, 

here ; in the state of Moksa. Stena, (formerly) a thief; one, who 

was a theif before, attaining Moksa. arftfsf Astena, no thief, Bhavati, 
becomes. Bhrfin4h4, (formerly) the destroyer of the life of 

a child in the womb. MSMUff Abhruuah4, no destroyer of child in the 
womb. Cha^id&lah, (formerly) a Chanidhla ; a base bom. MENTIS: 

Achand41ah, no Chitnd41a ; no base born. Paulkasah, (formerly) a 

paulkasa. tf<fl53>ST: Apaulkasal;, no paulkasa. WTO*. I§ramanah, (formely) 
Sramana ; a religious mendicant. MSHTM: ASramanah, no Sramna ; no reli¬ 
gious mendicant. MtTM: Tapasah, (formerly) an ascetic. At4pasah, no 

ascetic. Ananvagatam, untouched. giifar Puiiyena, by anything 

which is holy. W«T?WT<f Ananv&gatam, untouched. <TT<N P4pena, by 
anything which is unholy or sin. <J^T Tad4, then ; in Mukti or in 
Sam&dhi. Hridayasya, of the Lord Visnu; having attained the 

Lord. The word (Hridaya), consists of two words^ Hrit, the heart, 
and ayana, one who goes or is present. Therefore jspi tlridaya, means 
one who is present in the heart, i.e., Lord Visnu. Sarv4n, all, 

&ok4n, griefs, afar: Tirnah, beyond. Maf?r Bhavati, becomes. 

% Hi. 

22. “ Here (in Moksa, or in Samadhi), he who was a 

father before becomes (as if) no father ; a mother no mother ; 
the worlds, no worlds ; the gods, no gods ; and the Vedas, no 
Vedas. Here, a thief becomes no thief ; a murderer, no murderer ; 
a Chan^ala, no Chandala; a Paulkasa, no Paulkasa ; a mendicant, 
no mendicant; an ascetic, no ascetic. Untouched (is he) by 
what is holy, and untouched (is he) by what is unholy. Crossed 
are verily then all sorrows, (no sooner one enters into this Lord 
called) the Heart-dwelling.”—273. 

MADHVA’S COMMENTARY. 

(The author now explains the words “ then a father is not a father” 
©to:—) 
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Being in the embrace o£ the Lord, the father in Mukti condition 
becomes as if he was not the father of the sons who'are his heirs and whom 
he himself gave birth ; because he does not feel grief on account of the 
grief of his sons. Similarly a mother is no mother in that condition. 
Similarly those people, who in ordinary conditions have the notion that 
they belong to a particular world, like that of Pitri Lokaor Svarga Loka, 
do not entertain such notions in that condition and this is what is meant 
by the phrase “ the worlds are not worlds. ” Similarly “ the Devas are 
not Devas, ” because in that condition, they cause from performing the 
functions of their respective oflicessuch as producing rain, etc. Similarly 
“ the Vedas are not Vedas, "in that condition, in the sense that they 
lose their notion of being the Vedas. In other words, a person who 
thinks himself a personification of all the Vedas, loses that notion. 
Similarly “ a thief is not a thief, ” nor any other sinner a sinner in that 
condition, because the sinners when in the embrace of the Lord transcend 
the consequences of their sins. In other words, the sins cannot reach 
them and produce their effect on them. (In Mukti the person of course 
has left behind all sins because he has already suffered the consequences 
of his sins before entering into the condition of Mukti, and in deep sleep 
the sins are, for the time being left behind, and the Jiva in the embrace 
of the Lord does not suffer the results of his sins.) Similarly in that 
condition a Sramana is no longer a Sramana, because he has not to 
perform the obligatory duties of a f^ramana, for he has risen above the 
rules of a Yati. So also a Thpasa is no longer a T&pasa, for the rules 
of a T&pasa do not apply to that condition. By the phrase “ He is not 
followed by good, ” it is meant that the undesirable good deeds of a person 
do not follow him in Mukti. In this way a Mukta, by the mere approach 
to Visiiu,rises above all these worldly sorrows and sins, as well as above 
all worldly goods and duties. 

•Note .—This verse practically applies Id the condition of Mukti, rather than to the 
condition of deep sleep. In fact the commentator clearly says “ these sorts of things do 
not follow a Mukta when he enters Visnu.” It does not apply to the condition of susupti 
unless in a metaphorical sense. 

MANTUA IV. 3. 23. 

qg 355T q*qfrT ^ f| S’sgf- 

^ ii 

Yat, because, ggr Brahma, the Param&tman. (This word is to 
be supplied from the context). 33 Tat, that ; a second thing, other than 
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himself, which is either an equal or superior. q Na, not, <Hfqfg Paftyati, 
sees. ^ Vai, indeed. [There is another Padachohheda possible of this 
sentence. Instead of reading itasqg^qgq q^qFq, it is read as qg JtlH 
q q^qfq. Then it would mean :— qg Yad, because. Dvaitam, second; 

separate from each other, and separate from the Lord. q Na, not. q$fqfg 
Pafiyati j he sees. ‘ He ’ refers to the Lord mentioned in the previous 
mantra as Hfidaya or the Heart-dwelling. The whole sentence would 
then mean : “ because the Lord does not see these as separate, (they are 
not different from the Lord).] ” q?[qg Paiyan, seeing, because he sees 
everything that exists, t Vai, truly, qq Tat, that; the second thing, 
si Na, not. q^qfcl.Pasyati, sees. fg Hi, because. Drastuh, of Him 

who sees. Dfisteh, of the sight. fqqft&iq: Viparilopal) defect ; fault. 

II Na, not. Vidyate, there is. srfsrmf*T?*T*T Avin&sitv&t, on account 

of (His) being oternal, or on account of (His) faultlessness, g Tu, there¬ 
fore. gq Tat, that, Dvitiyam, second or equal, qqj Tatah, then 

Him. «?qq Anyat, other than that, a Na, not. Asti, exists. feWlf 

Vibhaktara, hostile ; antagonist qq Yat, whoever. q$ftq Paiyet, should see. 

23. ‘‘(There is no second or equal to Him) because verily 
He does not see any such (equal being, and whatever He does not 
see, does not exist) : for to the All-seeing One (that does not exist 
which He does not see); because of the seer (the Lord) there 
can be no defect of seeing, since He is faultless. Therefore, there 
is no one equal or second to Him, so that He may see it as other 
than and separate from Him.”—274- 

Note ,—This and the subsequent similar Mantras may also be explained thus. It 
was mentioned above that the Lord in His various forms of white, blue, etc., exists in vari¬ 
ous Ilita .Vidis, This would suggest that the various foims of the Loid dwelling in these 
Nadis are different fiom one another; the Lord having the White form would be different 
from the Lord having the Red form, etc. Thus there would be difference between the 
various forms of the Lord. Similarly, Mantra 21 speaks of another form of the 
Lord which is apta-kima, &c., by the sentence “ that form of Ilis is the All-desire-obtained form, 
etc. ” By using the genitive case “ asya ” “ of His ”, a difference is shown between the Lord and 
His Form. To remove these possible misunderstandings, this Mantra is revealed. The 
Pada-chchheda then is qq fat* q qgqfs; instead of qq $ ffgff qgq%U It means Because (the 
above-mentioned Brahman, called the Heatt-dwelling) does not see these white, blue, etc., forms 
as second (dvaitam) or different from Himself, nor as diffeient from each other among themselves, 
therefore these are not different ftom Him. For He, being paiyan or All-knowing, 
does not see those white, Blue, etc,, foims as separate. If so, is this insentient world and the 
sentient JIvas also not different from the Lord ? To this, the Sruti says gq) 3 *qq FqWOT( qq 

Because the Lord sees the world as separate from Himself, therefore, it is separate from 
Him. (But how is it that the mere thinking of the Lord makes a thing separate or non-separate 
from Him ? To this, the Sruti says), qffc gSJT fqqffcstqt Pq«» 5 ) ‘here is never a 
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conflict (Viparilopa) between the knowledge (difti), of the Lord (drastri, the Seer) and the 
thing known—there is always a perfect agreement between His knowledge and the thing known. 
Because (His knowledge) is indestructible (not liable to obscuiation or obstruction)-theiefore (the 
World), is not equal to (or non-different from) Him, because He sees it as another and separate 
from Him. 

[According to the second rendering, the Mantra would stand 
thus :—] • 

23. “ Because, verily, the Lord does not see (any of the HitA-dwelling 
Forms as different from Him, they are not separate from Him). Verily, 
He being the Pasyan (the All-seeing), does not see them as different, (and 
so they are not so); because there is never any discordance in the sight 
of the Seer (the Lord), for it is faultless. Therefore, these are not second 
to Him (but the same as He). (But as regards the world) because He sees 
it as another and distinct from Himself (so it is always different from 
Him).”—274. 

This reality of bheda (difference) being thus established, the position is further 
strengthened by Mantra 31. 

MADHVA'S COMMENTARY. 

(The author now explains the words “ Yadvai tanna pafiyati ” etc. 
This Mantra is ordinarily translated as ; “ And when (it is said that 
there (in the Susupti) he does not see, yet he is seeing, though he does 
not see. For sight is inseparable from the seer, because it cannot perish. 
But there is then no second, nothing else, different from him that he 
could see.” The author shows that this explanation is not correct, 
because it is without authority, and so he gives his own explanation by 
quoting the authority of Brahma-Tarka :—) 

“ Whatever thing the Lord Visnu may not see, that thing does not 
exist; because He being the All-seeing, nothing can exist which does 
not come within the scope of His vision. (In other words, the very fact 
that the Lord does not see a thing, is proof that no such tiling exists ; 
and as the Lord does not see any one as His equal, so there is no one 
equal to the Lord.) The Lord being of the form of eternal knowledge, 
for that is His nature, (so whatever is not known by the Lord cannot 
exist). Therefore, as the Lord does not know any one as His equal, so 
there is no equal to the Lord.” This is in the same bo>k. (The Brahma* 
tarka.) 

Note .—There is no second to the Loid Visnu, who may be HU rival. Had there been 
a second who is His rival, the Lord Vijnu must have seen him; for He is All-seeing, 
himself being of the form of pure knowledge. A thing which he does not see cannot 
exist. No one there is such as sees the things that the Lord does not see. Brahma and 
other Gods that see only through the favour of the Lord Visnu. So they cannot see 
what the Lord himself does not see. Moreover, all the Avatiras are not looked upon 
by the Lotd as His rivals but His own Self. He is knowledge eternal, and so He has no 
error in Him. 




IV ADHYAYA, III BRAHMAN A, 83. 611 

In other words, whatever object is not seen by the Lord, that 
object verily does not exist at all ; because whatever object exists, He 
certainly sees every one of such objects. Nor is there any second seer, 
because there is no other person existing, who oan see a thing, which the 
Lord does not see, or who can see a thing in a way contrary to the vision 
of the Lord. There is no person, who can see the world in a separate 
way, in the sense, who can see it in a way contrary to the seeing by the 
Lord. All see the world partially, but only to the extent that the Lord 
sees it, and in the manner that he sees it. Of course, it does not include 
the case of those persons who suffer hallucination, for a person so diseased 
sees a world or objects in a way contrary to the Lord. Bnt a sane and 
healthy person always sees the world in conformity with the seeing of 
the Lord. Therefore no one sees auythiug which the Lord hns not seen, 
or which is contrary to the vision of the Lord. And this is the meaning 
of the text of the Sruti like the following:—■ 

N&nyatosti drafta, “ there is no other seer than Him." (Bpihad. 
Up., III. 7. 23.) 

“ Whatever is seen by the Lord, that thing alone exists, and not 
anything else. Because there does not exist any other seer who may 
see, (who has the power of seeing) anything, which is not seen by the 
Lord. Even high seers like BrahmA and the rest, see objects through 
the grace of the Lord (they are not independent seers.) How can any one 
then see a thing not seen by the Lord, and how much more impossible 
it is to see a thing in a manner contrary to the vision of the Lord ?” This 
is also in the same book (Brahma-tarka). 

(The author next explains this mantra in a non-dualistic sense by 
showing that the Advaita doctrine taught in this mantra refers to the 
various Avat&ras of the Lord. These Avat&ras are not separate from the 
Lord, but are the very Lord Himself just as the various forms of the Lord, 
red, white, blue etc., seen in the Hitft N&dis are all one and the same form 
of the Lord, though appearing different. So the author gives another 
explanation of this mantra. This ho does by explaining the sentence 
*15 9^(5! &e., yadvaitanna pasyati etc., by reading it in. this way:— 

This sentence is not to be treated as composed of five separate 
words nn ^ si <T$f*rfer“ yat vai tad na pasyati," as has been explained 
above, but it is to be treated as if the words were yat dvaitam na pasyati 
( surtrsfo ) an d then it would mean “ because whatever He does 

not see dvaita or duality.” Breaking the sentence in this way, the author 
explains this mantra thus:—) 
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Whatever person like the Avat&ras, etc , (or whatever qualities) the 
Lord does not see as dvitiya or separate from Himself, that person or 
quality is verily not separate from Him or separate from each other. 
Because the knowledge of the Lord is eternal; nor is there any (possibility 
of) error in His knowledge. 

Since the Lord in fact does not see all these Avat&ras of Him as 
separate from Him, therefore these Avat&ras are not second to the Lord, 
but they are the very Lord Himself. And because the Lord does not see 
these Avat&ras as His second, they are the very self of the Lord ; for the 
vision of the Lord is not subject to any defect or error, for the knowledge 
of the Lord is eternal. 

“ And whatever the Lord Visnu sees as separate from Himself, that 
object is verily separate from Him.” This is also in the same book. 
And because the Lord Visnu even sees this whole universe aB separate 
from Himself, therefore this universe has indeed a real and separate 
existence. This mantra, therefore, far from teaching that the world does 
not exist in reality, teaches on the contrary that the world is real, because 
the Lord sees it as separate from Himself. This is the proper explanation 
of this mantra. Otherwise the words, “ anyad vibhaktam ” would be 
redundant in this mantra. 

Note .—If this mantra taught non-duality, then the words ‘‘na tu tad dvitiyam asti ” 
“because there is no second” would have been enough to prove non duality. What was 
the necessity of repeating the same idea by saying “ tato anyad vibhaktam yat pasyet ” “ that he 
may see another as separate. ” So these words could be spared. 

Nor is this world a mere notion in the mind of a Jlva produced by 
error. For there is no proof in the scriptures, showing that the world is a 
false conception, or a wrong notion. In fact, the text of the Git& already 
quoted once before rebukes those persons as Asuras who think that the 
world is false and not based on reality and that there is no Lord governing 
it. See the Gita, XVI. 8 # SHUfTfltf'SrtH There are several 

other texts like these proving that the world is real. 

MANTEA IV. 3. 24. 

V » 

Yat, because, tr^r Brahma, the Param&tman. This word is to 
be supplied from the context. SPI Tat, that; a second thing, other than 
himself, which is oither an equal or superior. *r N&, not. fhwRt Jighrati, 
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smells, $ Vai, indeed, fqqq Jighran, smelling; because He smells every¬ 
thing that exists. § Vai, truly. qq Tat, that; the second thing. q Na, 
not. fqqfq Jighrati, smells. fq Hi, because. urgi Ghr&tuh, of Him who 
smells, arch Ghr&teh, of the perception of smell. fqqff&rq: Viparilopalj, 
defect; fault, q Na, not. fqtl3 Vidyate, there is. wfqqtf^TCqrq Avin&fiitv&t, 
on account of His being eternal, g Tu, therefore, qq Tat, that, 
Dvitiyam, second or equal, qq: Tatah, than Him. wsqq Anyat, other, 
q Na, not. qf|q Asti, exists. fqqffi Vibhaktam, hostile; antagonist, qq 
Yat, who. fqsTq Jighret, could smell. 

24. “ (There is no second or equal to Him), because verily 

He smells no such (equal being, and whatever He does not smell, 
does not exist), for to the All-smelling One, whatever He does 
not smell cannot exist ; because of the Smeller (the Lord), there 
can be no defect of smelling, since He is faultless. Therefore, 
there is no one equal or second to Him, so that He may smell it as 
other than and separate from Him.”—275. 

24. “ Because the Lord does not smell (any of these forms as 
different from Him, they are not separate from Him). Verily, He' being 
the Jighran (the All-smelling), does not smell them as different, (and so 
they are not so), because there is never any discordance in the smelling 
of the Smeller, for it is faultless. Therefore, these are not second to 
Him (but the same as He). (But as regards the world) because He smells 
it as another and distinct from Himself (so it is always different from 
Him)."—275. 

MANTBA IV. 3. 25. 

^Ts?qf|vrTi 5 3*3^3 n ^ 11 

qq Yat, because, qgr Brahma, the Param&tman ; this word is to be 
supplied from the context, qq Tat, that ; a second thing, one other than 
the Param&traan. q Na, not. *qqifr Rasayate, tastes. It' Vai, indeed, 
g Tu, therefore, qq Tat, that. Dvitiyam, second or equal. qqi 

Tatah, than Him. sisqq Anyat, other, q Na, not. qftq Asti,' exists, qq 
Yat, who. fqqql Vibhaktam, separate j hostile. Rasay&t, may 

taste. $ Vai, beoause. iqqq Rasayan, one who tastes alb qq Tat, 
that second, q Na, not. ?qqft Rasayate, tastes.Here supply qqqTffer 
Tajmlsti, that thing does not exist. % Hi, because. Rasayituh, 

@5 
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of Him who tastes. Rasayateh, of the perception of taste, forf^nr: 

Viparilopah, defect; fanlt. *T Na, not. Vidyate, there is. «tfaatf*Wini 

AvinAsitvAt, on account of His being eternal. 

25. “ (There is no second or equal to Him), because, verily, 
He tastes no such (equal to Him, and whatever He does not 
taste, does not exist), for to the All-tasting One, that does not 
exist which He does not taste ; because of the Taster (the Lord), 
there can be no defect of tasting, since He is faultless. Therefore, 
there is no one equal or second to Him, so that He may taste it as 
other than and separate from Him.”—276. 

25. “ Because the Lord does not taste (any of these forms as 

different from Him), they are not separate from Him. Verily, He being 
the Rasayan (the All-taster), does not taste them as different (and so 
they are not so), because there is never any discordance in thetasting 
of the Taster, for it is faultless. Therefore, these are not second to Him 
(but the same as He). (But as regards the world) because He tastes it as 
anothor and distinct from Himself (as it is always different from 
Him).”—276. 

mantba IV. 3. 26. 

STJII ^ II 

*K| Yat, because. Big Brahma, the ParamAtman ; this word is to be 
supplied from the context, ag Tat, that ; a second thing, one other than 
the Param&tman. Na, not. wgfa Vadati, speaks. $ Vai, indeed, g 
Tu, therefore, ag Tat, that. Dvitiyam, second or equal. aa: 

Tatah, than Him. sjsug Anyat, other. a Na. not. stfe Asti, exists. 

Yat, who. fsr«R# Vibhaktam, separate; hostile. Vadet, may 

speak. ^ Vai, because, wtft Vadan, one who speaks all. ag Tat, that 
second. a Na, not. pgfa Vadati, speaks. Here supply aaarfai TatnAsti, 
that thing does not exist, ff Hi, because, wap Vaktuh, of Him who 
Bpeaks. wa>i Vakteh, of speech, fqlfldiw: Viparilopah, defect • fault, 
a Na, not. Vidyate, there is. wfaarfilRaig AvinAsitvAt, on account of 
His being eternal. 

26. “ (There is no second or equal to Him), because, veri¬ 
ly, He speaks of no such (equal being, and whatever He does 
not speak of, does not exist), fop to the All-speaking One, 



IV ADHYATa, III BRAHMAN A, 27. 


5 l 5 

whatever He does not speak of, cannot exist ; because of the 
Speaker (the Lord) there can be no defect of speaking* since 
He is faultless. Therefore, there is no one equal or second 
to Him, so that He may speak of it as other than and separate 
from Him. ”—277. 

26- “ Because the Lord does not speak (any of these forms is differ* 

ent from Him, they are not separate from Him). Verily, He being the 
Vadan (All-speaking), does not speak them as different (and so they are 
not so), because there is never any discordance in the speaking of the 
Speaker, for it is faultless. Therefore, these are not second to Him (but 
the same as He). (But as regards the world) because He speaks it as 
another and distinct from Himself (so it is always different from 
Him).”—277. 

MANTRA IV. 3. 27. 

stf rT^T Wtfo 55HI3FI * f£ VXV31 

II U 

*TCT Vat, because. «T8T Brahma, the Param&tman ; this word is to be 
supplied from the context. Tat, that ; a second thing ; one other than 
the Param&tman. *r Na, not. SToJTfet Sriijoti, hears. ^ Vai, indeed, w Tu, 
therefore. 0PT Tat, that, rafahf Dvitiyam, second or equal. fTET: Tata£- than 
him. Anyat, other, w Na, not. wfia Asti, exists. Yat, who. 

Vibhaktam, separate ; hostile. ^Tg»imJ§rinuyat, may speak. ^ Vai, 
because, !§rinvan, one who hears all. Tat, that second. IT Na, 

not. STsilfa Srinoti, hears. Here supply a?T snf?3 Tatn&sti, that thing does 
not exist. % Hi, because. Srotuh, of the hearer ; of Him who hears. 
Uffc i§ruteh, of the perception of hearing, Viparilopah, defect; 

fault. ?T Na, not. Vidyate, there is. Avin&sitv&t, on 

account of His being eternal. 

27. “ (There is no second or equal to Him), bacause veri¬ 
ly, He hears no such (equal being, and whatever He does not 
hear does not exist), for to the All-hearing One, whatever 
He does not hear, cannot exist ; because of the Hearer (the 
Lord) there can be no defect of hearing, since He is fault¬ 
less. Therefore, there is no one equal or second to Him, so that 
He may hear it as other than and separate from Him.”—278. 
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27. “ Beoaase the Lord does not hear (any of these forms as differ¬ 
ent from Him, they are not separated from Him). Verily, He being the 
&pit}van (the All-hearing), does not hear them as different (and so they 
are not so), because there is never any discordance in the hearing of the 
Hearer, for it is faultless. Therefore, these are not second to Him (but 
the same as He). (But as regards the world) because He hears it as 
another and distinct from Himself (so it is always different from 
Him).”—278. 

MANTRA IV. 3. 28. 

trf t 

so N 

g eg ffabmfer e%rc- 

»^» 

Yat, because. qgr Brahma, the Param&tman. This word is to be 
supplied from the context, tT?T Tat, that; a second thing, one other than 
the Param&tman. *r Na, not. *rg^ Manute, thinks. # Vai, indeed. 5 Tu, 
therefore. a?T Tat, that, Dvitiyam, second or equal. 33 ; Tatafo, 

than him. Anyat, other. *r Na, not. «rftj Asti, exists, q^r Yat, 

who. fqtTOf Vibhaktam, separate ; hostile. q?q)a Manvita, may think. f) 
Vai, because. q*qtq: Manv&nah, one who thinks all. Tat, that second, 
ft Na, not. Manute, thinks. Here supply tfcMttfei Tatn&sti, that thing 
does notexist. ft Hi, beoause. Mantuh, of the thinker. Mateh, 

of the thought, fqqft&rq: Viparilopah, defect ; fault, q Na, not. 
Vidyate, there is. wftqiftj?qT5T Avin&sitv&t, on account of His being 
eternal, 

28. “ (There is no second or equal to Him), because, 
verily, He thinks of no such (equal being, and whatever He does 
not think of, does not exist), for to the All-thinking One* whatever 
He does not think of, cannot exist, because of the Thinker (the 
Lord) there can be no defect of thinking, because He is faultless. 
Therefore, there is no one equal or second to Him, so that He 
may think of it as other than and separate from Him.”—279. 

28. “Because the Lord does not Think (any of these forms as differ¬ 
ent from Him, they are not separate from Him). Verily, He being the 
Manv&na (the All-thinking), does not think them as different (and so they 
are not so), because there is never any discordance. Therefore, these are 
not second to Him (but the same as He). (But as regards the world), 
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because He thinks it as another and distinct from Himself (so it is- 
always different from Him).”—279. 

mantra IV. 3. 29. 

qf 335T ^ 5 : 

fq^r%sfir?nRTr5ri^r w fjsta- 

rT^TS?qf|-«T^ U ^ \\ 

Yat, because. sr& Brahma, the Paramattnan. This word is to 
be supplied from the context, aa Tat, that ; a second thing ; one other 
than the Param&tinan. s| Na, not. SpriSati, touches, t Vai, indeed, 

g Tu, therefore. a^Tat, that, fjfqhi Dvitiyara, second or equal. *fa: 
Tatali, than him. «TBRH Anyat, other, a Na, not. Rtfga Asti, exists, q^- 
Yat, who. fiwraS Vibhaktaxn, separate ; hostile. Spriset, may touch, 

q Vai, because. Sprisan, one who touches, all. a?T Tat, that, 

second, a Na, not. gSgrfa Sprisati, touches. Here supply qq qiftq that 
thing does not exist, ff Hi, because. gg«j: Sprastufc, of Him who touches. 

Spristeh, of the perception of touching, fqgft$fg: Viparilopah. 
defect ; fault, a Na, not. Vidyate, there is. qfaatf$T?qRJ Avin&sitv&t, 
on account of His being eternal. 

29. “ (There is no second or equal to Him), because, verily, 

He touches no such (equal being, and whatever He does not touch, 
does not exist), for to the All-touching One whatever He does 
not touch, cannot exist, because of the Toucher (the Lord) there 
can be no defect of touching, since He is faultless. Therefore 
there is no one equal or second to Him, so that He may touch it 
as other than and separate from Him.”—280. 

29. “ Because the Lord does not touch (any of these forms as* 
different from Him, they are not separate from Him). Verily, He being the 
Sprisan (the All-touching), does not touch them as different (and so 
they are not so), because there is never any discordance in the touching 
of the toucher, for it is faultless. Therefore, these are not second to 
Him (but the same as He). (But as regards the world, because He touches 
it as another and distinct from Himself (so it is always different from 
Him.)—280. 

mantra IV. 3. 30. 

uf aur irrirttr faRiuraf rut rasnuiih a % 

ftt^sraaTThrUTar a 
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rftTOfef cT^TS^ffSTTE II II 

U^T Tat, because, ffgT Brahma, the Paramatman. This word is to be 
supplied from the context. gf?T Tat, that ; a second thing, one other than 
the Faramfttman. sf Na, not. firarsrrfa Vij&n&ti, knows. $ Vai, indeed. 
|J Tu, therefore. Tat, that. fgpftif Dvitiyam, second or equal, ag! 
Tatah, than him. w*u?r Anyat, other. W Na, not. wffer Asti, exists. 
Tat, who. Vibhaktam, separate ; hostile, Vij&niy&t, may 

know, t Vai, because. Vij&nan, one who knows all. Tat, that 

second, tf Na, not. fcrarratfa Vij&n&ti, knows. Here supply cFRWtftg Tat- 
n&sti, that thing does not exist. % Hi, because. fifSJTffs VijS&tuh, of Him 
who knows ; of the kuower. fagrnfc Vijfi&teb, of knowing. 
Viparilopah, defect ; fault, sr Na, not. fawt Vidyate, there is. srf«rs»T%rat?f 
Avin&sitv&t, on account of His being eternal. 

30. “ (There is no second or equal to Him), because, verily. 

He knows no such (equal being, and whatever He does not know, 
does not exist), for to the All-knowing One, whatever He does 
not know, cannot exist, because of the Knower (the Lord) there 
can be no defect of knowing, since He is fault-less. Therefore, 
there is no one equal or second to Him, so that He may know it 
as other than and separate from Him.”—281. 

30. “ Because the Lord does not know (any of these forms as 
different from Him, they are not separate from Him). Verily, He being 
the Vij&nan (the All-knowing), does not know them as different, (and so 
they are not so), because there is never any discordance in the knowing 
of the knower, for it is faultless. Therefore, these are not second to Him 
(but the same as He). (But as regards the world), because He knows it 
as another and distinct from Himself (so it is always different from 
Him)."—281. 

MANTRA IV. 3. 31. 

to 

II \\ II 

*HI Yatra, where, in denying the existence of another. ^ Vai, 
indeed, verily. Anyat, independent ; any other independent than 

the Lord, Iva, slightest. Syat, may be. a* Tatra, then, WWf: 

Anyah, another ; a person other than the Lord. tuatHT Anyat, another ; an 
object other than that, not seen, by the Lord. Pasyet, may see. 

W: Anyah, another. Anyat, other thing. Jighret, may 
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smell. W9: Anyah, another. spq<T Any at, other thing, Rasayet, 

may taste. apu: Anyah, another. «[«!?£ Anyat, other thing, Vadet, 
may speak. SP9: Anyah, another, Anyat, other thing. 

&Finuy4t, may hear. w«l: Anyah, another. Anyat, other thing. 

Manvita, may think or feel. «pq: Anyah, another, sjsq^f Anyat, 
other thing. SSRlrT Sprifiet, may touch. SPU: Anyah, another. «WKr 
Anyat, other thing, fqsnsfhngr Vij4niy4t, may know. 

31. “ When, indeed, there may exist the slightest independ¬ 

ence, as it were, then may another see another thing, another 
may smell another thing, another may taste another thing, another 
may speak about another thing, another may hear another thing, 
another may think another thing, another may touch another 
thing, and another may know another thing.”—282. 

MADHVA’S COMMENTARY. 

(This mantra 31 has been explained by others thus :—•“ When in 
waking and dreaming there is, as it were, another than the Atman, 
through the influence of avidy4, then alone can one see the other, then 
oan one smell the other, then can one speak to the other, then can one 
hear the other, then can one feel the other, then can one touch the other, 
then can one know the other.” In other words, this idea of duality is the 
result of avidy4. In Sugupti avidy4 ceases its operations and so the false 
notion that another exists vanishes. The separations being due to avidy4, 
when avidy4 stops, the separation becomes non-existent: and then it is 
said “ with what will he see whom?” Therefore, the preceding text also 
should be explained in thisadvaita sense, namely that in Sugupti, there is 
an absence of the world and so the world is unreal. The commentator 
combats this view:—) 

By saying that there is no other seer, (in mantra 23, it is not meant 
that the world is false, and the Atman only exists, but that) it means 
that the power of seeing everything belongs to the Lord only, and to 
nobody else. And so to emphasise this, the Sruti concludes by saying 
*191 91 SPufg* &c. 

(But cannot this mantra have the meaning given by the advaitins? 
To this the author says :—) 

Otherwise (if the advaita explanation be taken) the (the second 
“anya” in) phrases spqtotKf &o., would be redundant. (The 

sentences 1P9: &c., would be enough). 

(The other side may say, this second “ anya ” is necessary in order 
to remoyg the doubt.that the objeots of sight, smell, &c.,are non-separate 
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from the agent seeing, smelling, &c. That is to say, that if the second 
“anyat” was not employed in the $ruti, then it would mean that the 
object perceived was identical with the agent perceiving, but this is not 
the real meaning of the Sruti. It teaches the absolute non-existence of 
the objeot; perceived. So the second “ anyat ” is necessary. To this the 
commentator says:—) 

«T I (When in order to remove the 

doubt lest the object of sight, &c., be taken as identical with the seer and 
so the second anyat is employed to qualify the agent seeing, then no suoh 
doubt can arise at all); for by asserting the separateness of one, it does 
not follow that the other is non-separate from it. (If the separateness of 
the agent seeing be asserted, it does not follow that the object seen is 
identical with the agent.. So no such doubt can ever arise). Therefore 
(under advaita explanation) the seoond “anyat” in this mantra would still 
remain useless. 

Or, it may be thus explained. If the advaita explanation be accept¬ 
ed, then both " anyat ” in this mantra become useless. The mantra would 
convey its full advaita sense if it stood thus :—as 
HWtef &c. “ where there is another, as it were, there he can 
see, smell, taste, &c.” This would be sufficient, and both the words 
'SPUtsiara so often repeated are useless. 

(The other side may say the first “ anya ” is necessary in order to 
remove the doubt that the mantra taught the identity between the agent 
seeing and the object seen. To this the commentator answers :—) 

*r w' wrFa i 

By asserting the separateness of the one (*.e„ of the object) there 
does not follow the non-separateness of the other (the knower or the 
perceiver). 

(If it be said that the first ‘'anya” is necessary in order to emphasize 
the meaning, then the second “ anyat” becomes unnecessary, and so the 
author says :—) 

Even then the second word “ anyat ” would still remain useless. 
(For the separateness of the object was established by the first ‘ anya’ in 
the sentence “swifts’’ ). 

(An objector says :—If the mantra stood only thus «TS 

&c., as you propose, then it would mean that where there is 
not the separateness caused by avidyft, there the Anya, namely, the 
Atman, does not see, smell, &c. This would merely prohibit the fact of 
seer-hood, &c. But this is not whqt is meant, The real meaning is th4<> 
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even in the state where there does not exist the separation caused by 
avidyA, and even where there is the absence of any other seer, the Atman 
is still the seer. The second “ any a" is necessary in order to show that in 
the state where there is absence of the separateness caused by avidyA, th? 
mantra teaches that there is no object of sight there, except one’s own 
self. In fact the mantra teaches that in that state the AtraA sees its own 
self, so the second “ anya ” is necessary. To this the Commentator 
answers :—) 

In the opinion of the MAyAvAdin, the Atman has not the quality of 
preception, etc., in that condition of pure Atmanhood, for their doctrine 
is that the so-called perception by the Atman is due to AvidyA, and even 
if the Atman tnay somehow see itself as its own object of vision, yet 
according to MAyavadin, Atman can never taste itself or smell itself, etc., 
but the mantra says the Atman tastes another, smells another, &c. 

Therefore, whenever there may exist the slightest independence in 
any other being, there it is possible that another person, separate from 
the Lord, may see something as different from what the Lord sees. 
But there is, as a matter of fact, no such trace of independence in any 
person. (The inanimate matter, of course, has no independence of its 
own. All its movements are absolutely governed by the will of the Lord. 
The animate beings possess some semblance of independence, but that 
so-called“ free-will” is also not independent of the Lord, but governed 
by the Lord. Therefore, the Sruti says “ another does not see another.”) 

The word Iva in “ Anyat Iva ” means slightly, that is, even the 
slightest independence. Such a use of the word Iva is to be found in 
sentences like the following s—?T5f: Rajdah prithag iva bhpit- 

yah, etc. 

In the lexicon called the ^abda-nirnaya it is said that the word Iva 
is employed to denote comparison as well as to denote smallness. 9TOt*f 

(The word Anya has been explained by our author as meaning 
independent agent. For this, he now gives an authority :—) 

In the same book, it is said that the.word Anya is employed by the 
wise in four senses : (1) to denote difference in the essential form of one 
object from another, (2) to denote independence, (3) to denote opposition 
and (4) to denote difference. As an illustration of such a use of the word 
Anya and of Iva two further examples are also given, 
wiwfr: « 

W * wwiq! sreqfcretfnfatfsr n 

(The author having explained this mantra so far In his own words, 
now quotes an authority for his explanation :—) ’ 
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In the it iB thus said i— 

There is not an atom of independence either in Prakriti or in 
Purusa, because they are always under the will and government of 
the Lord Vision. What can there exist which is not seen by the Lord, 
and who can see a thing not cognised by the Lord.” It has been also 
said in the Mah&mlm&&s&:—The Lord Hari, in whom there is no error, 
sees the Avat&ras or incarnations (such as R&rna, Kri§na, &c.) as not 
different from His ownself; and He sees the other beings (Jlvas) and 
objects as different from His ownself. It is therefore, the beings and 
objects that have been spoken of last are qnite different and separate 
from the Lord Himself. For, when one sees something as different from 
his ownself, it can be rightly said that the seer and the thing seen can 
never be one and the same. There are six kinds of taste. No one has ever 
tasted something of the seventh kind of taste, so the seventh kind of taste 
can never be said to have existence. The Lord has the enjoyment of all His 
senses in Himself. Had there been no external world in existence—how 
can we say that in Mok§a, all creatures subsist on a fragment of His bliss. 
(Anyini Bhflt&ni M&tr&m Upajivanti)? 

[An objector may say that the axtract given by you “ any&ni 
bhflt&ni &o.", does not refer to Mukta jivas, but to the jvas in Saas&ra. 
To this the author answers :—] 

This passage occurs in a chapter or context which treats of moksa, 
and so we say that the Muktas even subsist on a reflection of His bliss. 
Even the Lord B4dar4yanta has taken that passage as referring to the 

Maktas, in his sdtraWtwra#l^rWITtftfr*L &c. 

mantba IV. 3. 32. 

7%T VTofr^r 

*ira^qT*q qwr 

^^TFqtR WRTR qT^TWqsftqfo H ^ II 

Salile, in waters ; in the Prakriti. Or, the word may be (rftKft 
Salilah, playi ng—Rf Saha, together with, and Lilft, play. Ekah, 
only one; without a rival, sufa: Advaitah, without a second, gw Drafts, 
the seer; the Lord Visnu. *|gfer Bhavati, remains; is. Samr&t, 

sovereign, Esah, he; the Atman Vgreffc: Brahmalokah, one having 
his knowledge fully developed. The Perfect Intelligence { gfr Brahma, 
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full. sffsti Lokah, knowledge; of fail knowledge), Iti, in each a way. 
( Ha, formerly. UTSTSSWi Y4jfiavalkyah, Y4jfiavalkya. gif Enam, him; 
Janaka. wg»TWr8 Anusa4&aa, instructed. «TCT Asya, his ; of tbe Lord 
Visnu. tpf? Ef&, this, irfii: Gatih, movement ; range, q**|| PararaA, highest, 
best, because all-pervading. WPT Asya, his; of the Lord Vi?nu. qqi Ef&, 
this. Qivi Sampat, wealth ; perfection. <!TOr Parama, highest, baoause 
inexhaustible. Asya, his ; of the Lord Visnu. qq: Esah, this. 
Lokah, knowledge. q?g: Parainah, highest, all-comprehending. MW 
Asya, his ; of the Lord Visnu. gtf: Ejah, this, strsfg: Anandah, pleasure ; 
happiness, qw Paramah, highest; because full and perfect. srsqrftT 
Any&ni, other, Bhfit&ni, beings : BrahmS, and other Mukta Purusas. 

gaW Etasya, his ; o.f Vispu. grq Eva, only. qri'fq^q Anandasya, of the 
bliss. HHfr* M&trarn, a very small drop or portion (of the nature of 
i*eflected image). 3T5fl#ff» Upajivanti, enjoy. 

32. “ That One Seer, sporting in the Waters (of space), 
exists without a second. He is the Perfect Intelligence, O 
Sovereign.” Thus did, formerly, Yajnavalkya teach him (Janaka). 
“ This movement of His is the highest, (because the most far* 
reaching) ; these riches of His are the highest (because inexhaus¬ 
tible) ; this Intelligence of His is the highest, (because all-compre¬ 
hending) ; this bliss of His is the highest, because, verily, on a 
fragment of this bliss of His all other beings subsist.”—283. 

MADHVA’S COMMENTARY. 

When in the Great Dissolution Prakriti pervades the whole world in 
in the form of water, and no other sentient being exists but the Lord, 
it is then that the Great Visnu and Visnu alone exists (and moves on the 
surface of the waters) and thus He is the one Seer in Water. He ie 
(Advitiya) vir without a second or peer, for, there i3 none who can oppose 
Him as a rival. He is called qqs: (Ekah) or One, because there is none 
who may be called equal to Him. He is called Brahmaloka (Brahma- 
Perfect, and loka= Knowledge) or All-Wise, for the knowledge of the 
Supreme Person is intinite. He is called parama gatilj or supreme motion 
because He is present everywhere. The sway of Vifnu is all-pervading. 
He is said to have qym tfqq[ (ParamA sampat), for all (the six) 
(AiSvarya) are in full development in Him. He is said to be qTfltsitei 
(Paramolokah) on account of His knowledge (loka) about everything 
being the highest. The meaning of the word sftq, (loka) is knowledge. 
Vi§gu is said to be qf*T WP? (Parama JUianda) because He is ftom 
(Svatantra) or independent, and because He is full in‘all tbe qualities, 
it is therefore, His bliss is said to be tbe highest or infinite. All the 
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Muktas, from Brahma downwards, enjoy only a reflection of His bliss, 
more or less bright according to their grade. The universal rule is that 
tli* bliss Which 8rahm4 and others enjoy, varies according to the grades 
of their Mukti and their capacity. The word fffsssfr in this mantra was 
taken.in the locative case and explains as “ in the water (of Prakriti 
at ' the time of Pralaya). ” But it may be in the nominative case also as 
and then it would mean “with Lil&.” The long ^ ofgft^tis shortened 
a* a Yedio anomaly. 

mantba IV. 3. 33. 

*Sqf*rsqtsqf*h sRsqmi q*q stress* 

$ sjfr n*pquTOR? 5 c: fq^f Rtr^rrt- 

$ wm TSR^RRR^T: * 

stress* ^sr uvadtofa s?r?^t: 
^^strrt^t ^ ^ sr 

$^qRRR^T: ^ STT^R^RRR^T 

sSiftr^rs^f^Ts^Rf^TSsr ^ *t^^r^3rrr?5t: 

usnqfTOte ^iftr^TS^T^i^Ts^T- 

qfifarar $ sr jFsnqRsfap str^t: ^ <?%t 
37R?|l q^f^Tftr^TSfRfl^TS^Wf^TS^q ^ qw 
3TR?$ T^q *R1RR |Rrq qTfSRqq: %TSf 

qjiql ^T«R ^^qfq^T^q^rq^rf qi|R- 
faRqfa^T* $^RT *T5H qT^»q 

r^t^m MV« 

Q: Sah, he. w: Yah, who. JT3*9T , !lt Maiyufy&ri&m, among the best of 
men ; among the chakravartins or world emperors. *r<{f t RAddhah, 
liberated ; Mukta and Perfected One. fTJJJjf: Samriddhah, one who lias 
attained all that caii be attained by human means; fully liberated. 
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Anyesatn, of other people. sifqqflr: Adhipatih, over-lord ; Master, on 
account of giving religious instructions to them. *rr^«q$>: Manusyakaili, 
resulting from harnan deeds, such as giving away gifts, &o. Sarvaih, 
all. Bhogaih, with enjoyments. tfqWfW Sampannatamah, rich ; 

wealthy. trqfei Bhavati, is. Sah, he. ngwwat Manusy4n4m, among 
men. qW: Paramah, highest. Wfflf?: Anandah, bliss. am Atha, again. 
^ Ye, those. &atam, hundred ; hundred-fold. jfgsqrqjt Manufjy4n4m, of 
men ; human, STpf^r: Anand4h, pleasures; bliss. 8: Sah, that, crq;: Ekah, 
one.f5Ta$1sRI»rt Jitalok&n&m, that have got Brahmajn4na (sngSfiq) such as suits 
their capacity ; Muktas. Loka means wisdom. Jita = mastered. Jita-lbka, 
therefore, means one- who has conquered or mastered wisdom, i.e,, become 
a Mukta. Loka thus means Mukti. fq-jqtf Pitfin&m, of the Pitris ; of the 
bathers. Anandah, bliss. sr*| Atha, again, if Ye, those. gRt 

Satarn, hundred ; hundred-fold, Jitalok&natn, of those who have 

mastered wisdom. fq<j«!li Pitrinam, of the Pitris ■ of the Fathers. 
Anand4h, pleasures, blessings, g: Sah, that. qt«b: Ekah, one. ifsjafssli flan- 
dharvaloke, in the Gaudharva mukti ; of the Gandharvas in their Mukti. 

Anandah, bliss. «r«T Atha, again, it Ye, these, gref $at4m, hundred ; 
hundred-fold. Gandharvaloke, of the Gandharvas in their 

Mukti. Anand&lj, pleasures; bliss. Sah, that, Ekah, one. 

wHwnt Karmadev4n4m, of the god of rituals, wf^s Anandah, bliss ; 
pleasure, it Ye, who. WT<or Karman4, by deeds; by the merit of their 
deeds. Uevatvam, godhood. wfadq^ Abhisampadyante, gain ; 

earn. Wf Atha, again, if Ye, those. qra* ^atara, hundred ; hundred-fold. 

Karmadev4n4ra, of the god of rituals, Anand4h, pleasures; 

bliss. Sah, that. «$$: Ekah, one. vrrsrr^r^^r^f Aj4nadev4n4m, of the 
best among the born ; devas such as Indra, &c. Anandah, bliss ; 

pleasure, tf: Yah, he ; they. (This and the following words, though in 
the singular number should be taken in the plural sense J. ^ Oha, again. 
Sflffiq: Srotriyah, such as have gained the real knowledge of the Vedas ; 
hence a Mukta. Wffstsfs Avrijinah, free from misery and sin. TOrafft: 
Ak4mahatah, free from desires such as are not troubled by desires. Wf 
Atha, again. ^ Ye, those, grtf S§atain, hundred ; hundred fold. 
Aj4nadev4n4tn, of the best among the born. tnq’^T: Anand4h, pleasures, 
bliss. «•. Sah, that. <?*: Ekah, one. Praj4patilok0, of the Praja- 

patis in their Brahmajfi4ua or Mukti. Anandah, pleasure ; J)liss. q: 

Yah, who ; they, qt Cha, again., tflfqq: 6rotriyah, such as have gained 
the real knowledge of the Vedas., wgfqrq: Avrijinah, free, from misery. 

Ak4mahatah, free from desires ; such as are not troubled by 
desires. #tq Atha, again. % Ye, those* qjtf §atam, hundred ; hundred-fold. 
st«Hqf?l%T$ Prajapatiloke, of the Praj4patis in their Brabmajfk4na or Mukti, 
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Anand&h, pleasures ; bliss. Sah, that, Ekah, one. srpitfi 

Brahmaloke, in the knowledge of the Brahman; in Mukti. Anandah, 

pleasure; bliss, q: Yah, who; they, vr Cha, again. «rtRg«r: 5rotriyah, 
each as have gained the real knowledge of the Vedas. vrffkiT: Avrijinah, 
free from misery. Akftinahatah, free from desires. Wf Atha, 

now. q*s Esah, this. «pt Eva, alone. tflCT: Paramah, highest, airsf^: 
Anandah, bliss. Esah, this. Brahmalokah, folly developed 

knowledge; Mukti. Perfect Wisdom. 8amr&t, Oh Sovereign, 

lti, thus, f Ha, formerly. Y&jfiavalkyah, Y&jfiavalkya. wvr 

TJvAcha, said. W: Sah, that; thus instructed by thee. Aharn, I. 

Bhagavate, to thee. Sahasram, a thousand (of bulls and 

elephants.) Dadftmi, give; make a present of. wa: Atah, this. 

Ordhvam, higher than f*HTt$rr9 Viinokf^ya, for Mok$a proper. ^ 
Eva, only, irffc Brfihi, say. Tti. SHf Atra, here ; on Janaka’s making 
further request. J Ha, certainly, Y&jflavalkyah, Y&jfiavalkya. 

BibhayAfichak&ra, got afraid, lest he should ask about the 
mystery of attaining his own Mukti. Medh&vf, intelligent ; sharp- 

witted. ?rarr RAj&, the king, Kqfrg: Sarvebhyah, all. Tebhyah, 

among them. Among Asvala, &c. jrt M&m, me. Udarautsit, 

has a fast hold on me, on account of my superiority. 

33. He who amongst men (world-Emperors) is Perfect 
and completely liberated, and (by being teacher) of other men, 
has become their over-lord, who is most fully endowed with 
all human enjoyments, he amongst men has the highest 

beatitude. 

“ Again, a hundred of these beatitudes of men is one 
beatitude of the Pitris, who have mastered the Wisdom (and 
become Muktas). 

“Again, a hundred of these beatitudes of the Pitris who 

have mastered the Wisdom, is one beatitude of the Gandharvas 

in Mukti (loke). 

“ Again, a hundred of these beatitudes of the Gandharvas 
in Mukti, is one beatitude of the Karma-Devas, who attain 
Devahood through merit (and must consequently be Muktas). 

“ Again, a hundred of these beatitudes of Karma-Devas, is 
one beatitude of the best of the Born-Devas, who are Srotriyas 
(Muktas), free from sorrow and untroubled by desires. 
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“ Again, a hundred of these beatitudes of Born-Devas is one 
beatitude of the Prajapatis (Pasupatis, Rudras, &esas) in Mukti, 
who are Srotriyas, free from sorrow and untroubled by desire. 

“ Again, a hundred of these beatitudes of Prajapatis is 
Mukti, is one beatitude of Brahmas in Mukti, who are Srotriyas, 
free from sorrow and untroubled by desire. 

“ Now (since Brahmas and the rest subsist on a fragment of 
his beatitude), this (Supreme Self) alone is the highest beatitude. 
This is the perfect Intelligence, O Monarch.”—Thus spoke 
Yajnavalkya. 

Janaka said :—“ I give you, Sir, a thousand (oxen and 
elephants). Speak for my further enlightenment.” 

Then, verily, Yajnavalkya became afraid, thinking “ this 
King is intelligent, as he has confined (himself to) me out of all 
these (questioners, like Sakalya, &c.) ”—284. 

MADHVA'S COMMENTARY. 

(Lest one should mistake that these grades of beatitudes refer to 
saBukri or bound jivas, the author shows that they refer to various grades 
of muktas, and not to bound souls. Therefore, the author says:—) 

“ The bliss that the Mukta Ohakravartins (world-emperors) enjoy is 
one hundred times greater than that enjoyed by the ordinary Mukta 
human beings. The bliss enjoyed by the Pitris is a hundred-fold greater 
than that of Mukta Ohakravartins. A hundred times greater than that 
of the Mukta Pitris is the bliss of the Mukta Risis, called the Karma- 
devas , a hundred times greater still is the bliss of the Muktadevas, and 
a hundred times greater is the bliss of TJmkpati in His Mukti, for His bliss 
is greater than that of the Muktadevas; and a hundred times greater than 
the bliss of Um&pati is the bliss of a Mukta BrahmA and Mukta Garuda. 
But the greatest of all is the bliss enjoyed by the Lord Visgu Himself. 
He is called Perfect bliss. Even BrahrnA in His state of Mukti enjoys 
only a small drop of His bliss, in the shape of a reflection of the bliss of 
the Lord Vi§iju. The Muktas enjoy the bliss of the Lord whilst the others 
enjoy the shadow of it. ” Thus it is in the same book. Though the word 
Visnu is not expressly mentioned in this passage of beatitudes, yet there 
is allusion to Him in the mantra sjwrfw &o. The words 

Wf do not refer to the immediately preceding word 
bnt to V isnu. 
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That tha whole of this passage refers to Muktas, and not to-sans&ri 
jivas is clear also from the various words used in it. One of such 
words is I It means Mnkta. 

Note.— comes from the root fflg “ to be peifect,” with the affix ffjwith the 
force of agent. So means “ A Perfect Person.” Samsiddhi is mukti. For 

he being eternal and free from sorrow has reached perfection. Persons, other than 
Muktas, cannot be called Raddha in the primary sense of this word, They may be called 
Rlddhas in a secondary sense only. 

(An objector saysIf the word r&ddha means Mukta, then 

the word in the text is useless. It means a “ complete Mukta.” 

There are no grades in Mukta-hood. To this the commentator 
answers:— 

The word samriddha “a higher or complete Mukta” has been 
employed in order to indicate that among men, according to their capa¬ 
city, and according to the greatness of their exertion, even in Mukti it is 
possible to acquire a higher status than that of other Muktas, though 
they are otherwise all equal. 

Note. —“Greater exeition” means performing sacrifices like RSjasuya, Sc., even 
after the attainment of Jiiinam or Divine wisdom. 

Note. —No doubt the removal of the veil of avidya is mukti and in this respect all 
Muktas are equal. Rut avidya alone is the veil that coveis the real form of the self. But 
the Will of the Lord is also an element to be taken into consideration. So by jnanam, the 
avidyi being removed, all obstacles cease to exist : ami the bliss of self-manifestation 
shines out very largely, but not entirely. Therefore though in merit all muktas are equal 
yet those who after the attainment of this jnSnain are energetic in performing actions, 
draw the special attention of the Lord, and through His grace obtain a fuller manifesta¬ 
tion of self-realisation. But he who after attainment of Divine wisdom does not exert 
himself further does not gets this higher self-realisation. This is the leason why there 
is lesser or greater quantity of bliss in mukti. This of course applies to human beings 
only, and not to the Devas. There is no increase or decrease in the self-realisation of the 
devas. The increase or decrease belong only to human beings. Therefore the commentator 
explains the word Sam riddha thus : — 

Ik means one who has become Mukta by employing in their fulness 
all the means of accomplishment which one is capable of employing, . 

(An objector says : 11 How does the phrase sifitaTUfsRfa: apply to 
Muktas ? For a Mukta Ghakravartin the lordship over other men who 
are non muktas is not at all befitting. Nor can yon Bay that a Mukta 
Ghakravartin continues his overlordship over those men whom he was 
ruling before he got Mukti, for there is no such rule. To this the author 
answers:—) 

In his kingdom, by teaching divine wisdom to his subjects, the 
Chakravartin world-emperor continues to teach these subjects of his, for 
they also get Mukti along with the Ghakravartin, Thus u Mukta Chakra- 
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vartin remains an adhipati op over-lord over those Mnktaa who. were.: hiS! 
disoi plea when he was a human emperor. i - 

(An Objector says: How can the phrase ‘ he is endowed w'ith ‘all' 
human enjoyments’, (fWWeW: ) be an attribute of a 
Mukta ? A Mufeta transcends all human enjoyments, for all worldly 
enjoyments cease for Muktas. The author explains this:—) - • *‘ 

* i j* t 

The above phrase means that he is most richly endowed in Muk^i 
with those enjoyments which are the fruits of the acts of good, deeds 
like charity, &a., accomplished with knowledge and performed w.hen he 
was a human being. For such good deeds are not exhausted as says the. 
6ruti *—5f grad Brih. Up., I. 4. 15 ) 

(An objector says “ But cannot this text apply to a sams&rl human- 
being who has all worldly objects of enjoyments like garlands, &c., atad* 
who is rich in servants, &o ? To this the autho-r says :—) - 

Then the epithet r&ddhah would become useless ; for it applies 
primarily to a Mukta only. (If it be said that r&ddha may ^mean, 
‘ healthy ’ ) we reply that, that is a secondary meaning of the word. ; A, 
secondary should not be taken where a primary meaning is possible.,) 

(Similarly, the epithet Samriddha also applies to the Muktas only. 
In some places, however, Madhva has taken this passage to apply to nofcr 
Muktas also ; especially the similar passage in the Taittiriya Uj.anisad 
and the word Adhipati in this mantra. But in explaining this text here, 
he has taken it to apply to the Muktas. He gives another reason for it.) 

The text t? wgwfTIlt “this is the highest human bliss’* 

also (shows that Muktas are meant, for no other bliss can be highest) fol* 
the bliss of self-realization (svarftpa-ftnanda) is the true bliss.. Thp re¬ 
ference is here to this svardp&nanda. But this svar&p&nanda never, 
manifests in a non-Mukta. As says a text 

"The bliss of self-realisation is enjoyed by the Muktas only, others enjoy 
a bliss which is a mere semblance of it. ” ' " 1 ‘ 

Similarly the word used in this passage also indicates that 

the Mukta is meant. The word “ loka " means divine wisdom,, and.nope 
but a Mukta can be said to have divine wisdom. In fact wherever ,the 
word “ loka” is used it means Brahma-Jfiana. 

.. ,... - 

Thus the word “gandharva loke ” means the Bi>iahma-7fi&na of fche : 
gandharvas in the state of Mukti. ” For in the State of Mukti only, ifhe i5 

67 
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Brahma-JfiAna arises permanently and perpetually. Moreover, this 
Upanisad itself uses the word site in a previous passage as in RJT 
in the sense of Brahma-jAAna. 

Similarly the word eftfcu also indicates that the context is about 
Muktas. The Srotriya primarily means one who has obtained the fruit of 
sruti, namely, Mukti. Seoondarily it means Vedic student. Therefore 
AjAnadevas and others, where they are called firotriyas, refer to Muktas, 
and their bliss is hundred times greater than that of the Muktas of the 
preceding class. The non-Mukta devas have the enjoyment of bliss 
occasionally, but not permanently, as it is liable to be obscured by 
passion, etc. 

(An objector says: But how do you say that the words Srotriya, 
&c., are adjectives qualifying the words AjAna-devas, &c.? They are sepa¬ 
rated by the word ^ and such a construction is grammatically impossible. 
We do not say erfagl II Therefore the verse must be 

construed as having two sentences in it, and it should be translated 
thus:—“ A hundred blessings of the karma-devas make one blessing of 
the AjAna-devas, also of a Srotriya, &c. ” In fact the word w should be 
translated as “ also”. To this the author replies :—). 

The word is employed in order to combine the epithets srotriya, 
avfijina, and akamahata, in a Mukta. In other words, a Mukta has 
all these three attributes and so the word 9 is not unnecessary). 

(An objector says :—You have made these words qualify Ajana-deva 
in the face of the absence of the proper case and number. For they 
ought to have been WffSRtwm W wrnrru^UMTH. But 

admitting this forced construction of yours, the pronoun u: in the above 
sentence becomes useless. To this the commentator answers:—) 

These three attributes bel >ng to the Muktas only, and so the 
epithet is used to make them apply to muktas. 

(The words Srotriya, &c., have been explained above as applying to 
Muktas : and it was said that the Muktas alone have these three 
attributes. For this the commentator quotes now an authority:—•) 

Therefore, the Srotriya means Mukta, because he has obtained 
the true fruit of Sruti. Others, so-called Srotriya9, are mere vedic students, 
and they shonld properly be called Srotriyaka and not Srotriya. Moreover, 
they are oalled Avfijina, which means “ not suffering any sorrow”. This 
also shows that a Mukta is only meant, for none but a Mukta is free from 
forrovy. They are further called AkAmqhpta, no); obstructed ip tfyeif 
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desire. A person who does not obtain the object desired by him is one 
whose desire has been frustrated, and therefore, he is rightly called 
K&ma-hata or desire-frustrated. Similarly a person who desires sin 
undesireable, or an improper or a sinful objeot is also called K&mabata 
or over-powered by desire. In none of these two senses (whether 
frustrated in desire or desiring evil things) is a Mukta person who is 
K&ma.-hata. Therefore, the epithet Ak&ma-hata applies properly to the 
Mukta only. 

(The word Aj&nadeva has been explained by others as a deva from 
very birth. Our author, however, explains it in a different way :—) 

Aj&uadevas are Devas, like Indra, etc., because they are superior 

A a 

to born Devas. In fact the word A in Aj&na means 1 best', ‘superior*. 
And the word J&na means ‘ born \ Those Devas who are superior to the 
rest of the born Devas are called Aj&nadevas, and such Devas are Indra, 
etc. 

The word Praj&pati-Loke means “ Prajapati in getting Mukti 
through divine wisdom.” 

An objector says, 1 why was the word Loke used here'.. The words 
Srotriya, etc., denote Mukti. The word Loke also denotes Mnkti. It is 
therefore, a repetition. To this the author answers :—) 

Though, by the very use of the word Praj&pati Loke, it was denoted 
that a Mukta Praj&pati was meant, yet by using the term Srotriya, etc., 
it is desired to indicate that a Mukta Praj&pati has the additional 
special quality of being a perfect master of Sruti, free from sorrow add 
desires. These three attributes show the essential nature of the Devas 
called Praj&patis as well as Devas called Brahm&s. 

(An objector may say : These three attributes Srotriya, Avpijina and 
Ak&mahata may be metaphorically applied to the secondary 5'rotriyas 
also. They are not the specific attributes of Mukta Praj&patis, etc. To 
this the commentator answers) :—• 

The repetition of Srotriya, etc., is in order to indicate that these 
attributes are not used ' n a metaphorical sense, but in their literal 
primary sense here. Moreover, they also indicate that these three attri¬ 
butes belong to all the Muktas as a rule, and that there is no Mukta who 
has not these three attributes of Srotriya, etc. Hence repetition of these 
attributes in these mantras, shows an additional meaning and is hot a 
tautology. 

(The word Praj&pati has been taken by some as meaning BrahmA. 
But our author explains it in a different way :—) 
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The wqr4 Praj&pati means Pasupati or Siva, because the word 
Praj& m.eapa the same thing as the word Pasu, and therefore PrajApati 
here .is equivalent to Pasupati. 

A‘fter!Praj4pati comes Brahraa-Loke. Brahma-Loke means Brahm& 
in'his Mukti, But after this comes the sentence Esa parama ftnandah, 
Esa Bnahma-Lnkah Sarnr&t, This second Brahma-Loka does not mean 
Brabmft in his Mukti, but it means the supreme Brahman himself. This 
interpretation is given, because this sentence is preceded by the word 
Atha, ^bowing hat a new topic has been commenced. And so the 
Brahma-Loka of this sentence beginning with Atha is separate from 
Brafima-Loka in the preceding sentence. Moreover, the word Esa Brahma- 
Loka also indicates that this Brahma-Loka is different from the immediate¬ 
ly preceding, Brahma-Loka. In other words, this second Brahma-Loka 
refers to the faram&tman, because of these two specific words Atha and 
B?a, which lead us to this conclusion. The word Esa would give us no mean¬ 
ing L it referred to Ananda : for JLnanda already has the word E$a 
before it. 

In fact the words “ e$a Brahma-Loka ” used here refers to those 
Very words *' esa Brahma-Loka ” used in the opening passage 

tnp I There the reference is clearly to Brahman 
the supreme even by advaitav&dins. The same ‘ Brahma-Loka ’ is meant 
in this concluding passage. 

If this word Brahm<t-Loka did not refer here to the supreme Brah¬ 
man, then this E$a used for the second time in this sentence (Atha Esa 
Eva Parama Anatidal^, E$a Brahma-Lokah Samr&t) would be superfluous, 
far the idea could have been expressed by the word Esa Eva Parama 
Auandah, and there was no necessity of repeating the word Effa in the 
next clause E$a Brahma-Loka^. For the very word Brahma-Loka would 
have referred to this Esa used in the first clause repeated here again. 

(An objector says “ in the Taittiriya Upanisad there is also a list given of the Anandas 
in their vaiious grades. Thus the list there given shows the following gradation 

“ Let there be a noble young man, who is well-read (in the Veda), very swift, firm, 
and strong, and let the whole world be full of wealth for him, that is one measure of 
hnman bliss. > 

One hundred times that human bliss is one measure of the bliss of human Gan- 
dharvas (genii) and likewise of a great sage (learned in the Vedas) who is free from 
desires. . 

One hundred times that bliss of human Gandharvas is one measure of the bliss of 
divine Gandharvas (genii) and likewise of a great sage who is free from desires. 

. One hundred times that bliss of divine Gandharvas is one measure of the bliss of 
the Fathers, enjoying their long state, and likewise of a great sage who is free from 
desires. 
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One hundred times that bli3S o£. the Fathers is one measure of the bliss of the Devas, 
born, in the A^na. heaven (through the merit of their lawful works), and likewise of,a 
great sage who is free from desires.” * 

Now there is this conflict. In this Upanisad after the human Muktas come the 
Pitris. But in the other Upanisad there are two other classes of grades, namely human 
Gandharvas and divine Gandharvas. Therefore, the bliss of the Pitris ought to be ten 
thousand times- more the bliss- of human Muktas. But this Upanifad says that the 
bliss of the Pitfis is hundred times the bliss of men. The commentator therefore says :•—) 

The word Sata, not only means hundred, but it sometimes means 
ten thousand also, as welj as ten lacs. Therefore, when the Upanifad says 
that the bliss of Pitris is data time the bliss of men, it means ten thousand 
timeB human bliss. Therefore,, it follows that human Gandharvas are 
ten hundred times more blessed than Ghakravartins, and Deva Gandhar¬ 
vas are thousand times more blessed than human Muktas, while the 
Pitpis are ten lacs of time more blessed than men. Therefore, taking 
the word data in the sense of ten lacs in that passage there is no 
discrepancy. 

It is proper that the position of the Pitris should be higher than 
the ordinary good Gandharvas, while the Mukta Gandharvas should be 
higher than the Pitris. So there is no conflict in this passage and that 
of the Tattirtya upanisad. 

Note .—In order to understand this, the following comparative list is given below:— 


Taittiriya-upanijad 

Brihadiranyaka-upanifad, 

Men 

Men. 

Human Gandhatva and Srotriya 

... 

Divine Gandharvas . 

... 

Fathers (Cbiraloka) 

Fathers (Jitaloka) 

... 

Gandharvas 

Gods by birth 

Gods by merit 

Gods by merit 

Gods by birth and (Srotriya) 

Gods 

. ... 

Indra 

... 

Bfihaspati 

... 

Prajlpati 

Prajipati - * 

Brahman 

Brahman 


The Pitris are certainly lower in scale than the highest Gandharvas 
like Tumburu, etc., who are generally classed among the superior Devas 
(Aj&na-Devas). 

(An objector says “ in this Upanisad Aj&na-Devas are shown as su¬ 
perior to Karma-Devas, while in the Taittirlya Upanifad, they are-shown 
as inferior to Karma Devas. How do you explain this discrepancy? To 
this the author answers :—) - . .. . r . . t . 

In the Taittifiya Upanisad, the reading is Ajanaj4h4ttf Djdf&n&m, 
while the reading here is JLj&na-Dev&n&m. This shows that there is a 
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difference. The reference is the Taittiriya Upanisad is to the inferior 
Devas, who are descendants of Aj&na-Devas. For “Aj&naja” means born 
of Aj&na. Therefore there is no conflict here also. Bat if the text of the 
Bfihat Upanisad be taken as Aj&naja-Dev&nam, then also there is no 
conflict for then Aj&naja would mean born of superior Devas (Aj&na), and 
hereby “ superior Devas” would be meant Brahm& and the rest, and 
notlndra. So this also would be no discrepancy. 

Note .—The reading, however in our text is “ Ajjna Devinam” and not “ Ajjnaja 
Devlnim.” While in the Taittiriya the reading everywhere is AjJnajinim Devinim. 

An objector says you may reconcile these two texts in this way, if in the 
Taittiiiya Upanisad the word Ajanaja meant the Devas born from Indra, etc., namely 
not famous Devas. But cannot Ajanaja in the Taittiriya Upanisad mean born of su¬ 
perior Devas, like Brahmi, for Ajana means a superior Deva, and then Ajjna Devas 
would mean Indra, etc.? The Indra, etc., are certainly higher than Devas by karma. 
But in the Taittiriya Upanisad higher than the Ajanaja Devas are Devas, and higher 
than the Devas are Indra and Brihaspati. How do yon explain this conflict ? To this the 
author answers 

Indra and Bjihaspati are not specifically mentioned in this 
Bfihat Upanifad because they are included in the general term Aj&na- 
Devas. In the Taittiriya Upanifad they are specifically mentioned, so 
this specific mention of the Taittiriya Upanifad should be accepted here 
also. In other words, *all Aj&na-Devas are greater than Karraa-Devas, 
but among Aj&na-Devas, Indra is greater than the rest of Aj&na-Devas, 
except Brihaspati; and Brihaspati is greater than Indra. For the general 
rule is, that a specific text is always stronger than the general text. For, 
as a general attribute is more comprehensive than a specific attribute, 
similarly on the other hand a specific mention is always greater than a 
general mention. 

The order therefore of these Muktas stands thus :— 

1. Mukta Chakravartins. 

2. Human Gandharvas. 

3. Deva-Gandharvas. 

4. Pitfis. 

5. Devas along with Gandharvas. 

6. IJisis. 

7. Devas. 

8. Indra. 

9. Bfihaspati. 

10. The Chief Indra called Purandara. 

11 . Badra. - 

12. Brahm&. 
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This is the order of the Muktas, every one higher in' order has 
hundred times the bliss of the one below it. • 

This is also in the same book (Brahma-Tarka). 

Now, it may be said that Janaka requested YAjfiavalkya to tell him 
of the highest Mukti, but YAjHavalkya did not do sol Janaka repeatedly 
asks him and YAjfiavalkya each time tells of gradually higher and higher 
things. What is the use of doing so ? In answer it may be said :— 

It is very difficult to get mastery over all the steps of Mukti ; they 
are to be acquired with great care and caution ; it is therefore, the differ¬ 
ent grades and stages of knowledge have been taught in order to smooth r 
the way. When Janaka has been instructed in one stage, and when he 
has got mastery over that stage of knowledge, he then asks for the next 
higher stage, according to the boon given to him ; and YAjfiavalkya 
favoured him with it. 

It has been said that YAjfiavalkya got afraid. One may ask afraid 
of what? and why ? A very little thinking will lead us to the conclusion 
that the following thoughts crossed the mind of YAjfiavalkya. 

“ Janaka may gradually ask me of the rahasya () or the 
highest mystery of this knowledge, and he is not yet the right person to 
be intrusted with it. But 1 am bound by my promise and I shall have to 
tell him the mystery. But to instruct one on a subject which he does not 
and cannot understand and so who is not entitled to get that knowledge, 
is against the principles of the DharmasAstras. n Hence, was his fear 
and he was afraid lest the intelligent king Janka should ask him the 
mystery (). Such is the explanation given in the Brahm&gda. 
PurAna. 

The word tebhya in the sentence has. no 

antecedent near about. To what does it allude ? Some explain it by 
saying that tebhyah refers to positions and they translate it thus:—“lest 
the king should drive him from all his positions. ” Madhva gives 
another explanation. He says :— 

The word has for its antecedent the sages Asvala and the rest 
who had been asking questions from YAjfiavalkya as shown in the pre¬ 
vious AdhyAya. 

mantba IV. 3. 34 

^ SfT tiq *rSTT 

^ t^t- 
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9: 8ah, that. g*f! Esah, he ; the Param&tman. 3 Vai, indeed. 
gwRirg Etas min, this. Svapn&nte, in the Btate of dream. *?wr 

Ratva, enjoying; taking delight, gwf Punyam, what is holy. 9 Cha, 
andJ lltf Papatn, what is sinFnl. 9 Gha, and. fV Dristva, seeing. 
g«f Eva, only..wffWT CharitvA, wandering, irflpdnf PratinyAyam, at every 
time; or, it may mean, following the principle that there should be a 
change. SffwtfcWT PratiyonyA, in every being; in every birth. g$forw 
BuddhAntAya, in order to cause the state pf what is called Buddhi ; in 
order to generate the state of cpnsciousness or cognition, ([9 Eva. only, 
tngefai Adravati, comes or moves towards the dream condition. The 
same as Mantra No. 16. 

34. “ That person, indeed, in this state, enjoying what is 

holy and merely gazing at what is sinful, and wandering (to and 
fro), swings back, according to law, and is carried to its proper 
body, every Jiva, in order to bring it to the state of waking 
consciousness. Untouched is He by whatever (evil) He sees 
there in that state ; for untouched is this Purusa. ”—285. 

MADHVA’S COMMENTARY. 

The Lord Visnu always as an invariable rule takes the Jiva along 
with Him, in all the stages of waking consciousness, slumber, etc.; there 
is never any violation of this rule. Therefore to teach this rnle and to 
show that the Jiva is always dependent on the Lord, in all changing con¬ 
ditions, the Sruti repeats again the same fact in this mantra, as was 
tapght before in mantra 16. So says the Nirnaya. Therefore, the repeti¬ 
tion is in order to convey an additional meaning as given above,* and is' 
not a useless tautology. 

mantra IV. 3. 35. 

STTcHT 

WfiN-W « , V' 

flil Tat, that; the well-known example, WWT YathA, just as. fjcrwifftf 
SusamAhitam, inhabited by men. ww: Anah, villages, &c. Utsarjat, 

deserting ; leaving, wrarw YAyAt, (one) goes. g# : Evam, similarly, gw 
Eva, just, sn# Ayam, this. QrOc: j§ar!ra^, one ; who thinks, the body to 
be his ; the embodied one. «nTOT AtmA, the Atman ;’ the Jiva, W* Tatra, 
when, frrdhvochcbhvAsl, such as breathes bis last ;<suoh ae is 
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gasping or breathing his last. Bhavati, becomes. Etat, then. 

OT9«t PrAjfiena, all-knowing. AtmanA, by the ParamAtman. 

WWtnF®! AnvArfidhah, presided over ; directed, mounted. Utsarjat, 

deserting ; leaving, uifa YAti, goes away. 

35. “ Just as (a man) goes away, deserting the village, 

&c., (formerly) dwelt in (by him), so when one breathes his last, 
does the Jiva, the embodied self, when leaving this body go away, 
presided over by the Omniscient Self.”—286. 

MADHVA'S COMMENTARY. 

Just as, when a man, when leaving a village, goes away seated on 
a cart, and guiding it, so the Jiva goes away leaving the body. He is 
like a cart driven by the presiding Lord Visnu, who always dwells in the 
heart of the Jivas, and takes him away when the Jiva leaves the body. 

Note. —The word utsarjat is a transitive verb. Rut the text shows no objective case to it 
The commentator supplies it by the word “ grama ” or “village." • 

mantra IV. 3. 36. 

q qscTsrefamTH %TqqqqTsnP»rqi?T Em- 

^far an fqsq^r sn q^rnrjwsqn 

^sr^onq q^q qqi-pq qn: nm- 

qTWl^q 11 ^ u 

9 : Sah, that. Ay am, this; the Jiva. Yatra, when. frfnNTTif 
AqimAnam, fineness ; subtle state ; Mukti. sitfa Nyeti, gets ; attains. 
Supply gi#g snciWT w?3rP$5?fer presided over or guided by the Omniscient 
Atman. 3TW JaryA, by old age. StVi WiqarT UpatapatA, by diseases, 
qr V4, or. sjfsjSTPf Anitnanatn, fineness ; subtle condition of death. fqirfigfft 
Nigachehhati, gets; attains. Tat, that; the example. «mr Yathft, 
just as. «n5T* Amratn, a mango fruit, qt V4, or. Udumvaram, a 

fruit of the glomerate fig. qi VA, or. Pippalain, a fruit of the holy 

fig. «fanrar BandhanAt, from the stem, Pramuchyate, is separated. 

•I* Evam, in that way. ijq Eva, just; exactly. Ayam, this. 

Puru§ah, the Jiva. Ebhyah, from these, sfifaq: Angebhyah, from 

the limbs of the body, sfgjljsq Sampramuchya, being separated, irfampf 
PratinyAyam, at every time ; or, it may moan, following the principle 
that there should be a change ; according to the law of periodicity. 
srflratarT PratiyonyA, in every being; in every birth. JSfi Punalt, again. 
OT<QTq PrAijAya, for the PrAija Vayu ; with the help of the VAyu. 151 Eva, 
alone ; only. vmfnftl Adravati, goes ; proceeds. 
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36. “ When, he (* e the Jiva) enters in Mukti, the Subtle 

(the Lord), and when he goes to the subtle condition of death 
either through old age or disease, (he leaves the body), and, as a 
mango or a fig or a holy fig is loosened from the stem, so this Jiva, 
freeing himself from these members, hastens with the help of Prana 
Vayu to its appropriate body, according to the law of periodicity. ” 
—287. 

MADHVA’S COMMENTARY. 

The word wf^UTTsf Anim&nam) means the Lord Bhagv&n as in the 
fcruti (Chh. YI. 8 . 7). That the Jiva enters the Lord at the 

time of death is shown in the sruti : %3T: q5T«5lt (Chh. VI. 8 . 6 .). 

The word “ UpatapatA” means troubled by diseases, etc. The mango 
falls down from the stalk long before it gets fully developed ; the Udum- 
bara falls down, when fully developed: whilst fruits of Asvattha fall 
down, after they have become fully ripe ; so do men die. Some in infancy, 
some in their manhood, and some in their old-age. In the Kaliyuga men 
die in their infancy like the mango fruit. In the Tret&yuga men die in 
their manhood like Udumbara. And in the Satyayuga do men die in 
their old-age, like the fruits of the Asvattha. But it must be borne in 
mind that man’s death takes place as the Lord wills it. Thus it is in the 
Padmapur&na. 

(The Sruti uses the words “the jiva runs for the sake of Pr&n&ya- 
eva.” These words Prdn&ya-eva have been explained by others as mean¬ 
ing “in order to get prftna or life ora new body.” The author explains, 
however, the word “ punah pratiny&yam pratiyony&dravati pran&yaiva” 
thus):— 

The word pr&na means the Chief V&yu. The jiva runs towards the 
Chief Vayu, in order to get Mukti. (80 the word pr&rjaya means in order 
to get pr&na or life, or Mukti). 

(An objector says “ why does the sruti use the word “punah” 
“ again,” when it is for the first time that the jiva goes to VAyu ? To 
this the author replies):— 

“ The jiva goes to V&yu again, because it is through the favour of 
V&yu that one gets jfi&nam or divine wisdom, while one is alive. There¬ 
fore when after death, the jiva wants to get Mukti, he has to go to this 
'V&yu again to ask for Mukti. (It was thus that he went first to V&yu in 
order to get jflftnam when alive, and he goes for the second time to this 
V&yutoget Mukti). AH the jivas who are going to be born approach 
Vayu and he addresses them thus :—“ Be born, and obtain jfi&nam. ” .It 
is thus that through the grace of Vayu all these--jivas obtain. jfi4nanx. 
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After death they go on the archir&di path and meet the Chief V&yu again 
there and then he addresses them thus :—“And now you get Mukti. " 
This is the second going to Vayu. It is thus that through the grace of 
V&yn one gets the jfi&nam first, and then Mukti afterwards.” All this 
is said in the Pravritta. V 

mantba IV. 3. 37. 

rf^raT 

for¬ 
feit wm hcttr ^ 

v ^ u 

gq Tat, similarly. JTOt Yath&, just as. g*j Tam, thee. ?t 3 TRf R&j&nara, 
king. siPlfct Ayantam, coining. 3ITT: Ugrfih, lines of the Ugras j a class 
of the warriors, staifafl: Pratyenasafc, warriors. Sfitagr&manynh, 

the charioteers and village headmen. asjs^: Annaih, with food. <JT#: 
P&naih, with drink. WTO*): Avasathaih, with houses, Grfg$5*f3 Prati- 
kalpante, show their respect. Ayam, this ; pointing to a flag. w*n% 

Ay&ti, comes, wf Ayam, he ; the king, W»T^5% Agachchhati, comes. 

Iti. < 5 ^ Evam, thus, fsrgj Vidam, the knower (of the Param&tman). 
W^?p!J Sarvani, all. *j~ufsi Bhutani, the beings. sr%i65<% Pratikalpante, 
show their respect. Iilatn, it ; he, the Mukta Jiva. Ay&ti. comes. 

& Idam, this, srfT Brahma, Brahman ; the Parain&tman. W*TV 3 % 
Agachchhati, comes. lti. 

37. “ Just as (on seeing his flag from a distance and know¬ 

ing that) the king is returning, all Chiefs, Soldiers, Knights and 
Captains (hasten) to honor him with food, drink and residence, 
crying, ‘‘ It (the flag) is coming, and hence he (the King) is 
returning ; ” similarly, indeed, to this Knower (of Brahman) all 
beings (hasten to) honor, saying, “this (Knower of Brahman) is 
coming (like a flag preceding a king, hence), this Brahman (also) 
is coming. ”—288. 

MADHVA’S COMMENTARY. 

This mantra is explained by others as applying to Sa&s&ri jivas. 
They say that all the elements forming a human body wait upon the jiva 
on his return from the other world, to rebirth on this earth. These 
elements anxiously wait such return, because when a new organised body 
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is formed with a jiva as its tenant, these elements find their scope for 
activity. According to them the mantra means :— 

“ And as policemen, Magistrates, equerries and Governors wait for 
a King who is coming back, with food and drink, saying. “ He comes 
back, he approaches, ” thus do all the elements wait on him who knows 
this, saying, “ that Brahman comes, that Brahman approaches. ” The 
returning Jiva is called Brahman, as in truth it is not separate from 
Brahman. 

This explanation however is not correct. The mantra does not 
apply to the jiva on returning to rebirth but to a jfi&nin on entering 
mukti. So the commentator says :— 

The words mean^H gfRlfN STSWreifo. The word “ idam " 

applies to the form of the mukta jiva, and when the Sruti says “ it 
comes ” the meaning is “ this form of the mukta jiva comes. ” And 
when the Sruti says “ all bhutas (beings or elements) wait on him saying 
that Brahman comes, ” it means “ therefore (because this inukta-jiva 
comes with his body) it is as if the Supreme Brahman comes along 
within this Jiva body (svarfipa), and they wait in order to pay honour to 
the Supreme Brahman. As people hasten to honour a King when they see 
the flag, Ac., of the King from a distance, and say “ this flag is coming 
and therefore the King is coming, ” so the devas when they see 
Mukta-svarfipa coming they hasten to honour Brahman, for the Mukta 
always comes in the company of Brahman. 

(The objector says : But cannot the other meaning be possible? 
It is not. Inanimate objects like elements cannot be said to wait the 
approach of any one, or to welcome him, like living beings. There is 
further objection to their explanation, as the author next shows):— 

(Under the aflvaita explanation) there is further (this discrepancy) 
that the repetition “ that Brahman comes, that Brahman approaches” 
is a purposeless repetition. If it be said that the repetition is for the 
sake of denoting respect then the repetition ought to have been of the 
same words literally, namely, of wmt'Tr%, snmPTtfa. But here 
the wording is different namely ^ srgnurfa But this is 

against the rule of fidar&rtha vipsfi ” repetition to show respect.” The 
repetition of words having the same form is for the sake of showing 
respect, but that is not the case here. As says the Sabda Nirijaya :— 

The repetition of words must be verbatim if the purpose is to 
show respect only. But if the repetition is of a vowel or a word having 
the same sense, but not verbally the same, then it cannot denote 
Adarftrtha vips& or repetition for respect. This is the rule of repetition 
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whether there is the repetition of a sentence or of single letter or of a 
word, &c. The same is the rule of repetition when some peculiar idea 
belonging to it alone is to be repeated a* the word 4tmft is repeated after 
every word Kosa in the Tait- Up., HI. 10. 5., after the words annamaya, 
&e. There the exact word fttman is repeated in each sentence beginning 
with annamaya, &c. 

Thus there is no example of a non-verbal repetition employed with 
the force of “ respectful vips3,” even in secular language. Though 
however where there is separation or interval between one sentence and 
another, there the adar&rtha repetition need not be verbal : as in the 
sentences ( srtUTg ) wwigrg ( snus^g ). 

(An objector says : This explanation of yours that the word 
refers to the svarftpa of the mukta jiva is not valid, because (sarva) all 
beings (bh&ta) cannot possibly see one single mukta at one and the same 
time. Nor do the words sarv&ni bhut&ni refer to the devas. For if they 
so referred, then since the devas see every jiva—even a non-mukta—coming 
up after death, accompanied by Eari, there is nothing peculiar about 
the Muktas. The devas always hasten to welcome Hari, whether he 
carries up a Mukta or a non-Mukta jiva. To this the author answers):— 

The devas see as a universal rule whenever the Lord Hari comes 
accompanied by a Mukta when such Mukta goes up. But this is not the 
rule with regard to non-mukta deceased. 

As on seeing a royal emblem, &c., people show respect to the king 
by offering him pdja, so on seeing a Mukta jiva, the devas show respect 
to Hari (by welcoming the Mukta, for Hari dwells in his heart). 

Thus it is in Tattva-Nirnaya. 

Therefore in the previous mantras the words animanam nyeti have 
been explained as meaning “ going to Brahman called aijimft or the 
subtle”, the form of Brahman which dwells in the jiva having the form of 
anu or atom. But though the Brahman dwells in the jiva, He does not 
suffer the pains and pangs of death, of burning, &c., suffered by the jiva. 
As says the same text:—" The dwellers of heaven, the devas presiding 
over pr&nas, follow the Lord Vi?nu when He goes out, taking the 
jiva with Him ; as the retainers of a king follow the king.” 

MANTBA IV. 3. 38. 

r^qT *T5UH Tillers: 

*3$ m*JTT wftns- 



BRIHAOARAN TAKA - UPANTSAD. 


542 

trmf^rT II ^ H 

*% srgrcrat II \ II 

gq Tat, similarity, tjqi Ynth&, just as, Tata, thee. ^f3IT«f 

R&janam, king. srfatfTffa^ Pray iy&santara, desirous of going away. 3 *tT: 
Ugr&h, the chiefs; the corporations, such as Srenis, Pradh&nas. 5Tr*bT5T: 
Pratyenasah, warriors, Sfitagi&manyah, the charioteers and the 

leaders of armies ; knights and captains, Abhisamayanti, 

accompany. <?tf Bvam, thus ; in that way. <5^1 Eva, just, «T?f Yatra, 
When. tJrdhvochchhv&si, such as breathes his last ; such as is 

gasping or breathing his last. Vftfb Bhavati, (a man) becomes. 

■Etat, then. Atmanam, the liberated Atman; the Mukta Jiva. 

Antak&le, in the last moment in Moksa. Sarve, all. jnnjK 
PrftnA^, the pranas, the presiding deities of the indriyas. 
Abhisamayanti, accompany. 

38. “And as, when a king is going away, the Warriors, 
the Chiefs, the Soldiers, the Knights and the Captains accompany 
him, just in the same way do all the Pranas accompany the Atman, 
when one breathes his last, and the Lord carries away the Jiva to 
Mukti.”-— 289. 

MADHVA’S COMMENTARY. 

The words ugra, pratyenasa, gr&inani have been differently explain¬ 
ed by others. According to them ugra means ‘ doers of cruel deeds,’ 
pratyenasa ‘ sinful rulers,’ ‘gr&mani’ means ‘ the headman of a village.' 
The commentator explains them differently, quoting his authority from 
the R&janiti :— 

It is thus said in the R&janiti ;—'• Ugras are chiefs or captains 
(sreni) or pradhfinas ; fighting soldiers, warriors are called pratyenasas 
while the gramanis are commanders of soldiers (cliamfipiUa).” All these 
are divided into two classes, namely those who remain always in 
attendance on the King (as aid-de-camps) and those who are posted in 
various provinces of his Kingdom. (These are not equal in rank) but 
these chiefs (firenis), etc., should further be divided into two classes (as 
mentioned already). 

(An objector says, Ugras, &c., may be divided into two classes, those 
direotly attending on the King and those - posted to different outlying 
provinces. But what authority have you for saying that the devas are 
also divided into these two similar classes ? To this the commentator 
answers:—) 
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It is thus said, in the Adhy&tma (R&m&y.ana) :—“ All the devas 
presiding over the different organs of the jiva body always attend (in the 
Lord Vi§nu), (and so) follow Him (wherever He goes) ; while the devas 
presiding over their respective worlds (lokas) come out (to welcome) the 
Visnu when he arrives taking up a Mukba (to spheres of bliss)." 

Here ends the Bhasya on Jyotir Br&hmanam. 

End of the Third Br&hmanam. 


sm sanfa: aucr^ 

Fourth (Sarira) Brahmanam. 

MANTRA IV. 4. 1. 

^ HT^TT 

arfwgRrarM * 

FcT^mm qqTar^s«rr 

srara it \ h 

Sah, that ; the aforesaid. wf Ayam, this; well-known. «n?*TT 
£ttn&, the JivfUm& (about to get Mukti). «T5T Yatra, when. VStf Balyam, 
the giver of strength to all; the Lord Visnu. This word is SR*! Balya, and 
not «rq«q Abalya as some take it. *1391 Abalya, means weakness ; and 
there is no proof as to the weakness of the Jiva in Mukti. Nyetya, 

getting to, attaining (Visnu). Sarotnohara, state of unconsciousness. 

This is before death. Iva, as if. »tfa Nyeti, gets ; attains. «q Atha, 
then. «pf Bnam, him ; the Param&tman. Ete, these. stt^QV: Pr&n&h,the 
Pr&nas, the devas presiding over sense-organs of the Jiva. 
Abhisamayanti, accompany. 5f: Sah, he; the Lord Hari. qrqr. Etfth» 
these. ^foriST: Tejomatrah, resplendent Devas of the indriyas. tm*qr^TW! 
SainabhyAdad&nah, taking in company; Hfidayatn, the heart, «rq 

Eva, only. «g Anu,.towards. wwsrqRr Avakr4mati,.goes. Sah;. that. 
<?*•• Esatj, this. Wlfjqi Oh&ksu§ah, residing in the right eye. jqq; Pnr«bfchj 
the Lord Param&tman. tflt^Paran, going outwards; seeing the external 
objects, qq Yatra, when. qq?qq% Pary&varfcate, reverts; goes baeteward 
towards the heart. WI Atha, then.,. ArdpajfSah,. unconsoionsness 

of the extern *1 forms. BhaVati; beoomesv;:, . ;. : .fj. 

1 . Yajiiavaikya went -on: ‘‘Now- when that- jlvdtm&v 
at the time of getting , Mukti, fully attains {the Paratrfatman)' 
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the Giver-of-strength-to-all, (he) falls, as it were, into a 
state of unconsciousness (just before death), then all these 
Pranas (Devas) gather round Him (the Lord) and the Paramat- 
man taking these resplendent devas (of the senses) in His 
company, descends into the heart (from His seat in the eye). 
When this Purusa in the right eye (the Paramatman) turns 
away from external activities, (and reverts to the internal activities 
in the heart) then the Jiva becomes unconscious of (external) 
forms. ”—290. 

MADHVA'S COMMENTARY. 

(In the previous mantra (of the third adhy&ya verse 33) beginning 
with TadyathA, etc., there was shown the method of death of a Mnkta 
Jiva, and how he was carried by Visnu to the heaven-world. That fact of 
the method of death is further detailed in this adhyAya. In this mantra 
the phrase AtmAbalyam is read by some as &tm& + abalyam, and the word 
Abalyam is explained by them as meaning “weakness, ” “ the loss of 
strength”. But this explanation is incorrect as opposed to authority. 
So the commentator, reading the word as balyam (AtmAbalyam=Atm&4- 
balyatn), explains it thus :—) 

It is said in a book—The Lord VisDiu is described as Balya, because 
He gives strength to all. Then just before death, when the Jiva gets 
to the Lord Balya, he falls into death-swoon. 

(An objector says :—This explanation is not correct, for under it 
you say that when this AtmA goes to Visnu, called Balya, then it sinks 
into unconsciousness. Here unconsciousness is said to follow after 
reaching Visnu. As a matter of fact, a man gets death-unconsciousness 
before going to Visnu, for going to Visnu means complete death. Why do 
you then say that he gets unconsciousness after going to Vifnu ? Under 
our reading the word is Abalya and not Balya, and it means weakness, 
want of strength. We explain the passage by saying that when a man 
sinks into weakness, owing to disease, etc., then he gets the death- 
unconsciousness. Our explanation is more consistent with the facts of 
nature than yours. To this objection the commentator answers* —) 

When this jiva-AtmA, just before death, reaching Vifnu, falls 
into unconsciousness, then these Devas, (PrAijas), all having the form 
of pure energy or tejas, and (presiding over the various organs of the 
jiva), come out, and surround the Lord Vifnu. The Lord Hari taking up 
the jiva, and accompanied by these devas, goes out of the seat in the eye; 
and enters into the heart. Then (when the jiva is taken to the heart) 
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it knows nothing (external) and falls into unconsciousness, for then the 
jiva depends solely on Brahman and becomes unconscions. 

(The word enam in this mantra JTTfllt refers 

to Visnu, called Balya and not to jiva, as some have taken it to mean. 
According to their explanation the pr&nas go to the jiva ; and they explain 
this mantra thus:—■“ Now when that Self, having sunk into weakness, 
sinks, as it were, into unconsciousness, then gather those senses (pranas) 
around him, and he, taking with him those elements of light, descends 
into the heart. When that person in the eye turns away, then he ceases 
to know any forms.”) 

(If the word enam referred to the jiva-fttmft then it would be not 
right to say that the pranas gather round the jiva-&tm&, for devas rule the 
jiva and not dance attendance on him.) 

(The words ^TTg'T: S^Tt TO® have been 

explained by others as meaning ‘‘when that person in the eye turns away, 
then he ceases to know any forms.” This explanation is incorreot and 
the commentator explains it thus :—) 

The Lord called the Chaksusa-purusa, as dwelling in the eye and 
engaged in the performance of external activities, now turns inward 
towards the heart. (This Lord in the eye has been called in the sruti 
(sse Brihad&rany aka Upanifad, IV. 2. 2.), by the name of Indha, for the 
mantra says “ Indha is verily the name of the person who is in the right 
eye.” 

mantra IV. 4. 2. 

* 5? ngrT * 

^ic*n f^asmra ^ffgt 

STT S[TS?^T of1 

rasmra ixrm srgfasTOT^T ^ 

vTori% f^nsA*n?araa»rara rf 

^R^oIT^ T * M R M 

69 
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Bkibhavati, become unified. The meaning is that the por¬ 
tion of the Parara&tman and the portion of the Jiva presiding in the eye 
become nnified with the Param&tinan and the Jiva presiding in the 
heart respectively. q Na, not. qyqfq Pasyati, sees. Iti. snj: Ahuh, 
they say, the wise say, ijqftqqRl Bkibhavati, become unified. The mean¬ 
ing is that the aspect of the Parana »tman and the aspect of the Jiva 
presiding in the organ of smell become nnified with that aspect of the 
Param&tman and that aspect of the Jiva which presides in the heart, q 
Na, not. fqqfq Jiifhrati, smells. {[% I '. Ahuh, say (the wise). 

'jqH'qqRf Ekibhavati, become unified ; the construction is as before. q 
Na, not. ggq% Itasayate, does taste. Iti. wig: Ahuh, say (the wise). 
<$q»lqqfq Bkibhavati, become unified ; the construction is as before. q Na, 
not. qgfq Vadati, speaks. Iti. STTJ: Ahuh, they sav. g^lqqfq 

Bkibhavati, become unified ; the construction is as before. q Na, not, 

Sriijoti, does hear, ^fer Iti. WJ : Ahuh, say (the wise). G^lqqfq 
Bkibhavati, become unified ; the construction is as before. q Na, not. 
qg& Manute, does think. Sff?r Iti. suf: Ahuh, (the wise) say. 
Bkibhavati, become unified ; the construction is as before. q Na, not. 

Sprisati, does touch. Iti. WTg* Ahuh (they) say, c^qqfq 

Bkibhavati, become unified ; the construction is as before, q Na, not. 
fipfWtfw VijAnAti, knows ; does know, Iti Wg: Ahuh, (the wise) say. 

Tasya, his ; of the Jiva that has approached the Paramatman. t^qw 
Btasya, his ; of the Jiva who does not become conscious of anything 
outside and who is about to get liberated or Mukti. jgr^q^q Hridayasya, 
of the heart. Silt Agram, before ; in the front gqtq^ Piadyotate, burns; 
becomes illuminated by the bright form of the Lord Vijnu, qq Ten a, 
that. gtftqq Pradyotena, with the illumed , with the Jiva thus illumed, 
with the passage thus lighted up. ^q: Esah, this. STtrtTT Atm&, the 
Param&tman ; the Lord Visnu. q§|q: Ohaksufah, from the eye, if he 
(mukta) deserved the Adityaloka. qr VA. Murdhnah, from the 

head, if he deserved the Yisnuloka or Brahmaloka. Anyebhyah, 

other. Sariradeiebhyah, from the part of the body, if he 

deserved some other loka. qr VA, or. fq*q>nrfq Ni^kr&mati, goes out. 
qqiRntf Utkr&mantam, when going out, Tam, him; the Param&tman. 
Anu, following. 8TO: PrAnah, the chief PrAna. 3cq>mfq UtkrAmati, 
goes out. Utkr&mantam, when going out. qrof PrAnam, the 

chief PrAija. wg Anu, following. Serve, all. gnar: PrAiiAh, the devas 
presiding over the various parts of the body. AnutkrAmanti, 

go out. S$MUTqs SavijfiAnah, having VijfiAna or the Jiva always along 
with him. with; fq3ft*f = 5ft^ Jiva, having VijfiAna or Jiva, 

for his constant companion. qqfq Bhavati, becomes, ff« 
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he; the Lord Yi§nu, fesffrsr* Vijn&nain, the Jiva, riding on the 
Jiva. <5?r Eva, only. Anvavakr&mati, goes. Tam, 

hi in ; the Param&tman when He goes riding on the Jiva. wj Ann, 
following. Vidystkarmaui, oonsoiou moss and the work; the 

devas Brahm4 and Vayu presiding over consciousness and Garuda presid¬ 
ing over the deeds of Jiva. Saraanv&rabhete, go; accompany. 

gW*T9JT Pftrvaprajfiii, the knowledge of former life ; the presiding god 
thereof; the goddess Ram& who presides, 8ayogyat& or natural capacity. 
^ Oha, as well. 

2. “(Then that aspect of the Paramatman and that aspect of 
the jiva which preside over the eye) become respectively unified 
(with the form of the Paramatman and the form of the jiva 
presiding over the heart), there the wise say (that the jiva) 
does not see ; (the aspects of the Paramatman and of the jiva 
presiding over the organ of smell) become respectively unified 
(with the aspects of the Paramatman and of the jiva presid¬ 
ing over the heart), therefore, the wise say (that the jiva does 
not smell ; (the aspects of the Paramatman and of the jiva presiding 
over the organ of taste) become respectively unified (with the 
aspects of the Paramatman and of the jiva presiding over the 
heart), therefore, they say, (that the jiva) does not taste ; (the 
aspects of the Paramatman and of the jiva presiding over the 
organ of speech) become respectively unified (with the aspects 
of the Paramatman and of the jiva presiding over the heart), there¬ 
fore, the wise say (that the jiva) does not speak ; (the aspects 
of the Paramatman and of the jiva presiding over the organ of 
hearing) become respectively unified (with the aspects of 
the Paramatman and of the jiva presiding in the heart), there¬ 
fore, the wise say (that the jiva) does not hear ; (the aspects of 
the Paramatman and of the jiva residing in the Feeling), 
become respectively unified (with the aspects of the Para¬ 
matman and of the jiva residing in the heart), therefore, they 
say (that the jiva) does not feel ; (the aspects of the Paramatman 
and of the jiva presiding over the organ of touch) become res¬ 
pectively unified) with the aspects of the Paramatman and of 
the jiva presiding over the heart), therefore, they say (that the 
jiva) does not touch ; (the aspects of the Paramatman and of the 
jiva presiding over cognition) become respectively unified 
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(with the aspects of the Paramatman and of the jiva residing 
in the heart), therefore, they say that the jiva does not know. 
Then the point of the heart (of the jiva) is lighted up (by 
the rays of the Lord). Then the Paramatman, with the jiva 
thus lighted up, goes out (of the body) either through the 
eye or through the heart, or through any other part. When 
the Paramatman goes out, the chief Prana, goes out after Him. 
The other lower Pranas go out, after the chief Prana has gone 
out. Then (He the Lord) becomes savijnana, or jiva-accompanied. 
Then he goes out riding on the jiva, Him do (the presiding devas 
of) consciousness (Brahma) and (of) work (Garu^a) follow, as well 
as (the deva of) the knowledge of former (lives) (Rama).”—291. 

MADHVA’S COMMENTARY. 

(In this mantra the words q*) vrafo *1 : etc , have been 

explained by others as meaning:—“ He has become one,” they say, “ he 
does not see.” “ He has become one ”, they say, “ he does not smell.” He 
has become one,” they say,“he does not taste.” “He has become one,” they 
say, “ he does not speak.” “ He has become one,” they say, “ he does not 
hear.” “ He has become one,” they say, “ he does not think.” “ He has 
become one,” they say, “ he does not touch.” “ He has become one,” they 
say, “ he does not know.” This explanation is incorrect and the 
commentator explains it thus on the authority of the Mahamitna&sa :—) 

“ The jiva residing in the heart, which is the special place where 
Hari also dwells, perceives along with Hari, all objects perceived through 
the eye, etc., during the time of waking consciousness. This perception 
of many objects, becomes the perception of only a single object, when 
the jiva enters the heart at the time of death, for then he perceives only 
the Lord Visnu seated in the heart. Thus seeing none else but Vi§niu, 
the jiva does not know anything else. This is what the wise people 
understand by this passage. Then Visnu with his own glory shines out, 
and illumines the upper portion (called the point) of the heart, and 
through this passage the Lord Kesava goes out, taking along with Him 
the jiva, and the Pr&i^a follows the Lord. The other devas (the lower 
prftpas) follow this chief Prhna, so also follow Vidy&, Karma, and 
Yogyat&.” Thus it is said in the Mah&mima»s&. 

(The words Karma, Vidy&, and purva-prajha or yogyatA do not 
mean here * action/ ‘ knowledge/ and ‘ fitness/ but they refer to several 
Devat&B of that name. This the commentator explains thus i—) 
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Garuda is the presiding deity of Karma; Brahm& of knowledge, 
while the words Pfirva-Prajna mean Yogyatfi, and the Goddess Rama is 
the presiding deity of Yogyatfi. These also follow Visrtu, when he 
goes out of the body of the dying Mukta. 

(Not only Brahma, the presiding deity of knowledge, follows Visnu, 
but Vayu also follows him and be (V&yu) is also the presiding deity of • 
knowledge. Is it not then a repetition ? To this the author replies;—) 

“ V4yu is of two kinds or has two functions, namely it presides over 
knowledge and it presides also over life-functions or Prana. When in 
the previous mantra it was said that Prkna follows Hari, it was in the 
sense of V4yu as presiding over life-functions. But now the aspect of 
Vayu as presiding over knowledge is to be taken in the second passage. 
Thus Vkyu in both these aspects follows the Lord Hrigikesa, surrounded 
by all devas. ” This is also in the same book. 

Note .—It has been said above that when Vayu goes out all other devas go out after 
him But there is this difference. In the case of persons who are not going to become 
Mnktas, when they die the devas presiding over vital functions leave the body and follow 
the chief Prana in part only and the other part of these devatis go to the respective aspects of 
these devat3s who rule the Lokas. But in the case of a jft3nin when he dies and attains to Mukti 
all these devatis go out with him wholly and fully and no portions of these davatis go back to 
their own spheres ; for such is the teaching of the iruti. 

(In the mantra it has been said that the Lord goes out of the body 
either through the eye or through the head or through any other part of 
the body. The going out from these various parts is regulated by tbe 
sphere to which the Mukta will go. This the commentator shows 
next :—) 

He who will attain to Mukti after enjoying for a long time the 
pleasures of heaven in the worlds of the Devas, goes out of the body 
through that particular orifice of the body which is presided over by 
that particular Devatfk, to whose world he will go ; there is no doubt in it. 
But he who on attaining Mukti will go to the Visnu world goes out of 
the body through tbe crown of the head. Similarly he who has to go 
to the world of Brahm& goes out to the crown of the head through the 
N&di other than Suguranfi. (The Mukta going to the Visgu Loka passes 
out through the Suguinnft). 

(In the mantra occur the words Savijfi&no Bhavati. It does not 
mean that the Param&tman becomes conscious..In fact the word Savijfiana 
is a compound of two words, Sa meaning Saha or accompanied by and 
Vijfi&na means the jiva. This the commentator explains next:—) 

The words Savijfiano bhavati mean that he becomes accompanied 
by the jiva. In other words the Lord has jiva for his companion. 
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(In the mantra occur the words SavijnAnatn eva Anvtivakr&mati. 
Here also ocenrs the word Savijfi&nam and it must therefore be translated 
as the Lord accompanied by jlva (crosses over). But this is not the case. 
The word Savijfianam is not a compound word like the previous word, 
but it consists of two words Sa meaning he and referring to the Lord 
Visipi and Vijfi&nam meaning the jfva. This the oommentator shows 
next:—) 

Savijnanam means “he (Vifinu) crosses over or rides over the 
vijfi&nam or the jiva. ” In other words, the Lord Bhagav&n goes out 
mounting over the jiva, as was said in a mantra in the previous chapter. 
There it was said Pr&jfiena Atman& Anvarddha “ mounted by the All¬ 
knowing Atman. 

An objector says :—The jiva was already in the company of the 
Lord at the time of the death when it was said that this jiva Atman 
going to the Lord Balya becomes unconscious. Why is this fact repeated 
here ? This is done in order to show that now the Lord takes off the jiva 
and mounts over, while in the previous mantra it was only said that the 
jiva goes to the Lord. 

(An objector says how do you translate the word Vijfiaoam by jiva ? 
Vijfi&nam literally means consciousness. The commentator therefore 
quotes various Srntis in which the word Vijfi&na is taken to mean the 
jiva Atman. Thus :—) 

In the Brihad&ranyaka Upanifad, III. 7. 22, occur the words Yo 
vijfl&ne tifthan, in the K&nva recension of the Amaryftinin Br&hmnnam 
and the words Ya Atmani tisthan occur in the M&dhyandina sakhk of the 
same Br.'ihmagam, and in both these places the word Vijflftna and Atman 
have been taken in the sense of jtva. Therefore the word Vijfi&na has 
been translated by us as jiva. 

Moreover the venerable B&darayana in the Ved&nta Sdtra, 1.2.20, 
says that it refers to jiva Atman. That sfitra is vrfftsrtailsfq % 

“The soul of the yogin is not the Antary&min, because both recensions 
read it as different from it. (Nor) is the embodied soul (the internal 
ruler); for both speak of the soul as distinct (from the Kuler within). . 

For both the S&kliins, M&dhyandina and K&nva, read the texts 
which speak of the individual soul as distinct from Atman, as conveyed 
by the texts “. “ He who standing in Atman (the soul) still separate from 

Atman, whom Atman (the soul) does not understand, for whom Atman is 
(like) unto a body who directs the Atman (soul) from within. He thfs 
Atman the Lord is thy internal ruler, is the immortal ruler within. ” 
(Bri„ III. vii. 22 ) 
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Again, the KAnva text says: “ He who stands in VijBAna (the in- 
telligent soul) is still separate from Vijfl'ina whom VijiiAna does not 
understand, for whom VijiiAna is like unto a body, etc.” 

This also shows that in the opinion of BAdarAyana the word VijfiAna 
means jiva. 

Similarly in the Prasna Upani^ad, mantra IV. 11, occurs the word 
VijfiAna Atman and there also it means the jiva. That mantra is as 
follows:— 

f*srtsn?m trs «ts mmT sforErefo w i 
ata a spfasnfktdfa 11 

The VijfiAnatmA (jiva) along with all the Devas, the PrArias and the 
Great Elements are all firmly established in Him. He who knows that 
Imperishable is called the knower of the Absolute, he enters indeed into 
the Absolute. 

Here also the word VijfiAna has-been translated as jtva. 

(An objector says :—Cannot the word Atman in the sentence Ega 
AtraA NiskrAtnati mean jiva Atman, for there is nothing to prevent this 
meaning? To this the commentator answers :—) 

If you take the word Atman in the above sentence Ega Atm A 
Ni?kramati to mean jiva then your interpretation will be open to the 
following objections:—(l.) It is said in the next mantra Sartram 
Nihatya, AvidyAm Gamayati, ‘ this Atman throwing off this body and 
causing it to understand the Avidyawould not be applicable to the 
jiva. (2) Similarly in mantra four occurs the words “ it creates newer 
and happier forms," This also will not be applicable to the jiva. Because 
the jiva cannot of his own accord throw off his body, nor can it make 
itself understand Avidya, nor can it have the power of creating newer 
and happier forms. Therefore the word Atman above-mentioned cannot 
refer to the jiva but to the ParamAtman. Moreover in mantra five this 
Atman is called sarvamaya and a jiva cannot be called sarvamaya 
or every thing, because this sarvamaya expressly refers to BrAhman, as 
the previous sentence is Sa Va AyamAtmA Brahma. So the whole passage 
refers to Brahman and not to any jiva. 

mantba IV. 4 3. 

rT^C'GfT qcqTSFqqTasqSHaf;- 

sjfft Rf equfil^rf 

it ^ u 
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^ Tat, it is. am Yathft, just' as. qrerasngCT Triijajal&yuka,, leech. 
n»0«r Trinasya, of the grass, of a blade of grass. Antarn, the top, the 

end. nw Gatv4, going. ajw# Anyam, other. «rt*rf Akraraam, support. 
«n%>a Akramya, getting; holding fast to. «(WTT?f Atm&nara, its own 
self, Upasamharati, contracts, a# Evam, in that way. Eva, 

just. W# Ayatn, this, Atm&, the Atman, the Lord Purufottaraa. 

wrfaat Avidy&m, Avidy&; ignorance; nescience, nafara? Gamayitvft, 
making (the Jiva) know or understand. ^ Idam, this. f§ariram, 

the body : the dense physical body. Nihatya, leaving; giving up. 

Anyam, other. WTSitf Akramam, support; the sfiksma sarira or the 
subtle body of the Jiva or the Linga-deha. WtW»*T Akramya, getting ; 
holding fast to. snwrf Atmanain, self, the gross body of the Jiva. 

Upasaaiharati, contracts ; draws away (from the gross body of 
the Jiva), abandons. 

3. “ And as a leech, getting to the top of a blade of grass 

holds fast to another support and contracts itself, similarly, 
this Atman (the Lord) throwing off this (dense) body and causing 
(the Jiva) to understand the Nescience by giving him knowledge 
holds fast to another support (the subtle body of the Jiva) and 
gives up (this gross) body.”—292. 

MADHVA’S COMMENTARY. 

(An objector says a person about to attain Mukti cannot have any 
body, so the illustration of a leech cannot apply to a Mukta jiva, but it 
would be very appropriate to a non-muktn jiva. So the whole context 
here is about not Muktas. This objection the commentator meets by 
quoting an authority :—) 

As a leech takes hold of another blade of grass before quitting 
the grass on which it is moving, so the supreme person, the Lord 
Bhagav&n, abandons the dense body of the jiva by taking hold of the 
subtle form of the jiva. By so doing the Lord KeSava resolves this dense 
body into the elements. He also makes the jiva understand avidyft by 
giving to the jiva jfi&natn or wisdom. 

Note .—This authority clearly shows that it is the Lord who takes out the jtva from the 
dense body and gives jiva knowledge by removing avidyi. 

MANTRA IV. 4. 4. 
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STT JTT?^-' 3fT fsr 3TT OTSnqcq SJT 5TT^f qiS^qf «TT 
II $ II 

?PI Tat, it is, thus. «wr YathA, just as. Pesask&ri, a gold¬ 

smith. <fara: PeSasah, of gold, unit MAtrAm, a small portion. 
UpAdAya, taking. w**M Anyat, other. ggatf Navataram, newer. SRptTQKtf 
KalyAnataram, brighter. ?£<f R&patn, form. w«|Sl Tanute, gives, 
Bv&ra, in that way. Eva, just, «r*f Ayam, this. SHWI Atmft, the 
Atman. ^ Idam, this. Sarirara, the gross body. fiffW Nihatya, 

leaving ; giving up. srfbut AvidyAm, AvidyA; ignorance. Hffftan 
GamayitvA, making the Jiva know or understand. sjsgqt Anyat, another. 

Navataram, newer. $5UT<!Kf? KalyAijataram, brighter ; purer, tgif 
Rfipam, body. 55 % Kurute, creates ; assumes. Bi«f Pitryam, of the 
Fathers. 9T Va, or. nt^ GAndharvatn, of the Gandharvas. *T VA, or. 

Daivam, of the gods, ut VA. JTt5lT<??*f PrAjApatyam, of Rudra. Here 
the word PrajApati stands for Rudra. ATT VA, or. amir* BrAhraam, of 
BrahmA, gj VA, or. sff^l AnyesAm, other. BhfttAnAm, of the 

beings. 

4. “ And just as a goldsmith, taking a piece of gold, makes 

something else of a newer and more lovely form, similarly this 
Paramatman, throwing off this gross body, and causing the jiva 
to understand the Nescience, creates a newer and more lovely 
form either of the Pitris, or of the Gandharvas, or of the Devas, 
or of Rudra, or of Chaturmukha Brahma or of some other 
beings.”—293. 

MADHVA’S COMMENTARY. 

Asa goldsmith destroys the impurity of the gold by burning it iu 
fire, and with the gold so purified he makes out of it any ornament that 
he wishes ; so the Lord Visiju burns up in the fire of his Self all the 
impurities of the Jiva compared to gold, in the shape of ignorance, lust 
and*wrong karraas, for the Lord is all powerful. Having thus purified 
the Jiva he according to his wish creates a new body for the Jiva 
according to the merit of this Mukta Jiva. If the Jiva belongs to the 
class of pitfis he creates a pitpi body, if it belongs to the Gandharva 
olass he creates for him a Gandharva body. If the Jiva belongs to the 
deva olass he oreates a deva body. If it belongs to the PrajApati olass 
be oreates for it a PrajApati body. If it belongs to the BrahmA olass h* 
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creates for it a BrahmA body. All these bodios so created have the form 
of eternal bliss. The Lord never creates a body for a Jfva to which that 
Jiva is not entitled by his merit because the Srnti says that the Jiva in 
Mnkti is attended by PArva PrajfiA or previous knowledge or merit. 
So according to this merit the body of the Mukta Jiva is created. 

(Here arises a question t—What is the difference between a Mukta 
BrahmA and the ordinary BrahmA. To this the commentator answers :—) 

A BrahmA so long as he is not Mukta is called a BrahmA by courtesy 
only, He becomes really and truly a BrahmA when he gets Mukti. 
Similarly a PrajApati is merely a title by courtesy of Rudra so long as 
he does not get Mukti. After Mukti he is entitled to this designation. 
So on with all other classes of Devas. As gold or silver so long as it 
is mixed with other alloys is still called a gold or silver because it has 
the possibility of becoming pure gold or silver by removing its dross ; or 
a child of a twice-born is called a twice born even before he is invested 
with the sacred thread because the bey has the possibility of becoming 
a twice-born which a Sfidra boy h»s not, so BrahmA and others are called 
BrahmA, eto., even before their Mukti because they have the possibility 
and Btness of becoming BrahmA, etc., in course of time. 

This Mantra does not apply to the non-muktas because in the mantra 
occurs the word KalyAnatara meaning a more happy and more beautiful 
body. A non-mukta Jiva cannot get after death a happier and more 
beautiful body. 

Some have taken the words AnyegAm vA BhdtAnAm of this mantra 
as applying to lower animals and they say that lower animals 
also get a new body. But that also is wrong. Those words do not refer to 
Tower animals but toother Muktas not enumerated above, such as Mukta 
human beings, Mukta world rulers, etc. Those words cannot apply to 
beasts and birds because they cannot be said to get a KalyAna body at 
all. Their body is not at all KalyAna or auspicious or happy or beautiful. 

If this mantra referred merely to death then the epithet KalyAnatara 
would be useless and convey no meaning for men do not by mere death 
get a more beautiful or a more happy body. Similarly the previous 
epithets of ^rotnya, Avrijina and AkAmahat mentioned in mantra 
IV. 3. 33 apply only to devas and not to animals. 

(An objector says: But these devas BrahmA, etc., have already 
a particular body of their own. Thus BrahmA has a body having four, 
faces, what newer body can he have after Mukti? To this the commen¬ 
tator answers ;—) 
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They are said to get a newer body in the sense of getting higher 
experiences in that body which they did not experience before Mukti. 
In the state of Sams&ra. Bruhm& and others had a small quantity of 
Tejas or powers and a small Jiva form. Bat in Mukti these Brahra& and 
others have a very large quantity of tejas given to them by Lord 
Bhagav&n and their body also becomes very vast. This is what is meant 
by the phrase that the unborn Lord creates a newer body for Mukta 
Brahm&, etc. 

By the phrase Anyes&m v& bhut&n&m in the mantra is meant men 
etc., and does not refer to Asuras, etc., for Asuras never get Mukti. 

(An objector says : Your illustration of gold is inapplicable, for 
there are not many kinds of gold but you say that there are many kinds 
of bodies of Mukta belonging to different classes. To this the commen¬ 
tator answers :—) 

Gold is also of various kinds, thus dark coloured g"ld (Mayaiu) 
belongs to the class of men ; it is called human gold. The yellow coloured 
gold is called Gandharva gold. The gold of the colour of Indragopa, 
a kind of red insect, is called j&mbunada gold. Similarly gold of the 
colour of burning sun is called Deva gold and its name is Anikara or 
brilliant gold. These are different varieties of gold which always belong 
to them and though they may all be burnt in fire they do not lose at all 
their specific qualities belonging to that particular variety.' Similarly 
the Jivas belong to particular species such as human beings, Gandharvas, 
Pitris, Devas, Praj&patis, and Brahin4s; each successive class being 
higher than the other preceding it. The specific qualities of these jivas 
manifest themselves in their fullness in Mukti. 

Note .—Thus a human jiva in Mukti remains a human jiva but with the perfection of all 
human qualities, he never becomes a Gandharva jiva and so with others. 

(An objector says : Why do you take this passage or chapter to refer 
to Mukti ? The answer is that in interpreting a passage we must see wjbat 
is the commencement of it and what is the middle of it aod what is in the 
end. So the commentator Buys t—) 

This passage opens with the statement (Mantra IY. 3. 36) 0a yatra 
Ayam Anim&nam Nyeti and this refers to going to the Lord called Subtle 
at the time of the Mukti. In the middle of this passage occurs the state¬ 
ment Tasya haitasya hridayasya agram, pradyotate, etc. “The Lord 
illumines the point of the heart. ” This also refers to Mukti. The 
passage ends with the statement Tena dhir&h apiyanti BrahrnavidA This 
also refers to Mukti. Thus construing the whole passage ffom its 
opening, middle and final statement it refers to Mukti. Similarly the 
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statements Svargam lokain ita flrdhva vimuktah tena eti brehmavit 
pmjyakrit taijasah. These also show that the subject matter of the 
whole passage is Mukti. 

Even the lord BAdarAyaija in the sfitra (IV. 2. 17) says that this 
chapter deals with Mukti. He says:— 

“Then there takes place a lighting up of the point of His abode, 
and by the door so illumined by Him, he should depart through the 
hundred and first artery, by virtue o r the power of his wisdom and by 
the application of the memory of the path which results from such 
wisdom, and through the favour of the Lord in the heart.” 

(The objector says that there are two kinds of Mukti, Saguna and 
Nirguna Mukti. The texts which describe enjoyments of various kinds 
refer to Saguna Mukti. But the real mukti is Nirguna in which there are 
no enjoyments. To this the commentator answers :—) 

There is no proof or authority for the statement that there is a kind 
of Mukti in which there is no enjoyment. The Srutis, Smpitis, the 
ItihAsas, the PurAgas all describe that the Muktas enjoy various pleasur* 
able experiences in Mukti and that there is no Mukti in which there is no 
enjoyment. Thus:— 

(1) . In the Taittiriya Upani§ad (II. 1) occur the words “so’ 
Snute sarvAn k&mftn saha BrahmanA vipaschitA,” meaning “ the Mukta 
enjoys all objects of desire along with the all-knowing Brahman.” 

(2) . So also in the same Upanisad (III. 5) occur the words " etain 
Anandamayam AtmAnam upasamkramya " lunn LokAn KAmAn NikAmAn 
rfipAgyanusancharan meaning the mukta reaches this Atman consisting 
of bliss and enters and take possession of these worlds, and having as 
muoh food as he likes, and assuming as many forms as he likes. 

(8). So also in the mantra (Rig Veda, X. 71. II). 

33«tW( nmsf i 

mnwt tRffa wafinotn *r5rw mat tirfatifer aw ii 

One BrahmA plies his constant task reciting verses : another BrahmA 
sings the holy psalm in Sakvari measures. 

One more BrahmA tells the lore of being, and one lays down the 
rules of sacrificing. 

(4). So also in the mantra, ChhAndogyaUpanisad, VIII. 8. 4. occur 
the following words;— 
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qfwtffwrcntr wrcilfir ftatw i 

Now the elect who has received the grace of Visiiu completely rises 
from out of his (final) body, and reaches the Highest Light, and appears 
in his true form, verily He, the Lord, is the Self, thus spoke (RamA). 

MANTBA IV. 4. 5. 

stt 3753RTr«T5^rTsrfrTH^T snnrairgy- 

^rw. aror* m- 

rf'QfT wrsrra 

'O NS 

*«jt% mim wrcqnta h 

S3 sa 

3T«fr *srean§: mmw g^r ^ srarai^T 

n H II 

Hi Sah, that; far away at a distance. %pf Ayam, this ; very near. 
«T?HT AtraA, Paramfitman : the All-spreading. $ Vai, indeed, fflir Brahma, 
the full or developed in the qualities. fgSR'fiTOi Vijflanamayah, the 
supreme knowledge : whose svarfipa is knowledge. Here it is also to be 
understood that He is also sifttaww: (AvijfiAnnmayah), one whose 
Buddhi is not the (BuddhitattvAtmikA), i. e., is not the subs¬ 

tance of the Buddhic matter of Prakriti. n<NH3: Manomayah, the all- 
mind; the sum of all the thinking minds. Also supply WWhfW (Ainano- 
mayah), whose mind is not made of the mind or manastattva of Prakfiti. 
graitra: PrAnamayah, all the strength-substances. Also supply HgfflUW 
(AprAijamayah), one whose PrApa is not made of the substance of the 
PrAna or the Aham tattva of Prakriti. Ohak^urmayalj, tbe 

collection of all the presiding devas of sight; the All-seeing. Supply 
smgJHU: (Achaksurmayah), the presiding god, whose eye is not like the 
presiding gods of ordinary sight, HtsnPT Srotramaya^., the collection 
of all tbe devas of hearing ; the All-hearing. Supply srsftatpi: (Asro- 
tramayah), whose sense of hearing is not like the substance of ordinary 
senses of hearing. ^fsMtirai Prithivimay ah, the all-smelling. Smell is tbe 
pupa of earth. Supply also st^ftralffiti (Apfithivfmayah), whose soent is not 
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like that of the earth-substance or Ppithivitattva. tn'jftPtt Apoiuayah, 
the All-tasting ; all the waters taken together. Supply trqiqftrq: (AnApom- 
mayah), the A pa or waters in Him are not what the ordinary waters are. 
qitgqq: VAyuraayah, the All-acting ; the sum of all the VAyus. Supply 
(Avayumayah), whose VAyu-substance is not what the VAyu- 
substance ordinarily is. SIT$T%T?W: AkSlamayah, all the Akasa substances; 
the All-pervading. Supply SV«fr$lVqq> (AnAkAsamayah), in whom the 
AkAsa-substance is not the ordinary AkAsatattva. &sftqqi 

Tejomayah; the supreme Light. Atejornayah, whose light is not 

the light of the ordinary fire. $T?TITO: KAmamayah, the highest in all 
his desires jwhose desires are ever for the highest. «!3»nTiT7: AkAtnaraayah, 
whose desires are not the ordinary low desires, itfqqq: Krodhamayah, 
all angers taken together ; whose anger is terrible qrqitqiTq: Akrodha- 
mayah, whose anger is not merciless and painful like the anger of 
ordinary jivas. qtfflq: Dharmatnayah, the sum of all the qualities or 
dharmas, like Ananda, etc.srqffaq: Adharmatnayah, the qualities in whom 
are not like the qualities of ordinary things. fiqqqiSarvatnayah, having 
all things of the Prakriti. Asarvainay ah, everything in whom is 

different from the things of Prakriti. ag Tad, existing in all times. qg 
Yad, existing in all space, qag Etad, existing in all causations. 
Idammayah, Supremo Ruler (tnaya) of all that exists in idam or the 
present time. qigtqq: Adomayah, the Supreme Ruler of all that exists in 
adas (in the past and the future). gfo Iti, therefore ; since the Para- 
mAtman is of such a nature. qqr YathA, as. KAri, making the jiva 

do as likes Him best. q*Tf YathA, as. sjfft Chari, making the jiva behave 
as He likes it. a*H Tatha, so; such. Bhavati, becomes (the jiva). 

HfljpSTtl SAdhukAri, should He make the jiva work good. SAdhuh, 

good, Bhavati, (r.he jiva) becomes. <liqs|»f<(t PApakAri, should He 

make the jiva do what is bad. qpi: PApah, bad ; sinful. *jqfer Bhavati, 
becomes. ge*iq Punyena, holy. q;tT<!lT KarmanA, by the acts. g«q: Puny ah, 
pure ; holy. ¥?qfa Bhavati, (the jiva) becomes. HIT PApah, sinful. qrto 
'PApena, by the sinful (deeds). wqt Atho, hence, qjijj Khalu, truly. qjif 
Ayain, this, gqq: Purujah, the jiva. $ifprq: KAmamayah, subject to the 
will of the Lord, qq Eva, no doubt, gfa Iti. Wfg: Ahuh, they say. 

Sah, he ; the ParamAtman. q«n$TH: YathAkAmah, of whatever desire, 
wtfa Bhavati, is. aqq>g: Tatkratuh, desirous of carrying that out: 
inclination, tqqfff Bhavati (the jiva) becomes. q?mg: Yatkratuh, desirous 
of carrying whatever out. Bhavati, the jiva becomes. aqf Tat, that. 

Wf Karma, work; deed g>q# Kurute, performs. qq Yat, whatever. 
Karma, work ; deed. $q^ Kurute, performs. an Cat, that ; according to 
that, wfiqqqo^' Abhisampadyate, gets as a result , reaps. 
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5. “ That far away, though verily so near, that All-per¬ 

vading and Ever-full Lord, is essentially and supremely All¬ 
knowing, All-thinking, All-exerting, All-hearing, All-smelling, 
All-tasting, All-acting, and All-pervading. (He is essentially 
and supremely) the highest Light, (but) not (material) light, 
the highest Desire, (but) not (worldly) desire, the Great-anger, 
(but) not (like mortal) anger, and the highest Quality, (but) 
not (worldly) quality. He is supremely All (because the cause 
of all). He exists in all time (tad), pervades all space in and 
out (yad), and is ever changeless through all causes of change 
(etad). He is the Supreme Ruler of all which exists in the present 
(idammaya). He is even the Supreme Ruler of all which existed in 
the pastor will come into existence in the future (adoyamaya). 

“ A jiva acts as the Lord makes him act, a jiva behaves 
as He makes him behave. Whom He causes to do good deeds, 
he becomes good. Whom He causes to do evil deeds, he 
becomes a sinner. 

“ Wherefore, they say :—This jiva is verily under the 
Will (of the Lord). Whatever desire the Lord has, so be¬ 
comes the innate inclination (kratu) of the jiva, and as is his 
inclination, so is his deed, and as is his deed, so is his 
fruit.”—294. 

MADHVA’S COMMENTARY. 

[In this Mantra occur the words Vijfiftna-maya, Mano-maya, etc. 
What is the force of the affix “ mays ” in these words ? Maya generally 
means ‘ made of or consisting of,' but here it has a diSerent force. 
The author explains it thus :—] 

The affix tnaya has the force of denoting abundance, as well as the 
essential form of a thing. It has not the force of Vik&ra or modification 
here. 

[In this Mantra occur the words—“ Sa v& Ayam A trad, Brahma, 
etc.” Those words have been explained by others as applying to the jiva, 
but they apply to the Lord. The author shows it next :—] 

The word Atman here does not refer to jiva-fttman, but to the’ 
Supreme Self. The word Atman comes from the root Tan, with the pre,' 
fix A, meaning Atata or spread everywhere. He who spreads thronghont 
the universe is called Atman, therefore it Applies to the Supreme Selfi 



500 beihadaran taka- upanisad. 

He has been called the Brahman, because He is full in all the qualities. 
He is oalled Sah, because He is far away. He is called Ayatn, because 
He is very near to us. He is called Vijfi&na-maya, because He is full of 
all knowledge, and his essential form is perfect knowledge. He is called 
Mano-maya, because His essential form is that of the Feeler of everything. 
He is called PrAna-maya, because His essential form is perfection of all 
power. He is called Chaksur-maya, beoause His essential form is that 
of the seer of everything. He is called Srotra-maya, because His essential 
form is that of the hearer of everything. He is called Pfithivi-maya, 
because He supports everything like the earth, and because all sweet 

A 

scents are in Him. He is called Apo maya, because He gives satisfaction 
and refreshment to all, as water satisfies the thirst of every one and 
refreshes all. He is called VAyu-raaya, because He has the form of 
being the agent of every act. He is oalled Ak&sa-maya, because He 
gives room or space to every one. He is called Tejo-maya, because His 
essential form is extreme luminosity. He is called KAma-maya, because 
He has the highest desire of all, inasmuch as, He desires to create, sustain, 
etc., this universe. He is called Krodha-maya, because His wrath is 
terrible against all evil-doers. The Lord is called Dharma-maya, because 
His form is that of bliss and joy. That is His Dharraa or quality. He 
is also called by the negative attributes “ Atejo-maya,” “ Ak&ma-maya/' 
“Akrodha-raaya,” and “ Adharma-maya,” in the sense that His form is not of 
PrAkfitic matter ; and, therefore, the qualities of material light, material 
desire, human anger, and material qualities or dharmas, do not exist in Him. 
The scent of Hari is not worldly odour, nor His satisfaction or refreshment 
is from physical water, nor is His light from this physical fire, nor is His 
strength from the Deva called VAyu, nor is his hearing dependant on physU 
cal ear, nor is this yhysical Akasa or Manas, His AkAsa or His manas. Nor 
is His Buddhi composed of the physical matter of the Buddhi Tattva, nor 
is His Ego made of the Aham-Tattva of the PrAkritic matter, nor is His 
Chitta made out of the matter of the Mahattattva belonging to Prakfiti, 
because all these various attributes of Prakriti are merely reflections of the 
qualities of the Lord. Therefore, Visiju is called Sarva maya, beoause He 
is the Primeval Cause of every thing. And, similarly, He is Asarva-maya, 
because He is not identical with anything. All the attributes (Gunas) of 
the Lord are of Chit (intelligence) and Ananda (bliss) in their essence, 
and which are the sources of all the Gunas that exist anywhere else. 
Therefore, the qualities of the Lord are said to be quite different from any 
qualities of worldly matter. 

[How oan the Erodha (wrath) of the Lord be said to be unworldly? 
To this, the author replies :—] 
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The anger of the Lord has ever the essential quality of forgiveness 
in it, as well as of bliss and intelligence. [His anger is not blind, un¬ 
intelligent, and merciless, but it is always accompanied with forgiveness 
and based upon dispassionate and calm reason, and meant to give 
ultimate joy to the person against whom His anger is directed.] How 
can then the anger of the Lord Visnu be compared with the anger of 
ordinary jivas? Thus all his attributes are totally distinct and different 
from the qualities of ordinary jivas. 

[An objector says :—All this may be quite true, but as regards the 
phrase Sav& Ayam Atmd, etc., all this is beside the mark. The whole 
passage refers to an ordinary jiva, and not to Lord Visnu. To this, the 
Commentator says :—] 

The released soul (Mukta) reaches the Lord Hari and gets the 
quantity of bliss, according to the nature of his Pfirva-Prajfift or previous 
works. 

[What is this Purva-Prajflfl ? To this, the Commentator answers:—] 

When a man gets Mukti, he gets the Lord Visnu, whose form and 
nature have just been described, and he gets Him, according as his 
previous PrajAA ( usjr ) permits. By the word Pdrva-Prajflsl <S*W) 
is to be understood the PrajnA or knowledge regarding Visiju, that a 
jiva has in him from beginningless time. Thus the Pflrva-Prajfia of 
Brahm& and others differs from each other, according to the class to 
which the jiva belongs. 

All this is from the Mali&mimamsA. 

The Lord has been called in this mantra ( (fm ) idammaya, because 
everything in the world which exists in the present time is under His 
control. He has also been called (Adoinaya), in the text, because 

every thing that came to exist in the past and what will come to exist 
in future, both were and will be under the control of the Lord. 

The affix “ Maya" has the force of denoting superiority (pradh&na) 
as well as the essential nature, form or (svarfipa) of the thing denoted by 
that word, to which this affix is added. Therefore, Idaui-maya and Ado- 
maya with the force of svarfipa mean He whose form, though 
consisting of this (or the present time), has yet the form of that (namely, 
the past and the future time also). Such is the nature of the Lord jHari, 
beoause He is beginningless, endless and ever-existing. Therefore, He 
is beyond time as well as in all time. 

These words IdaUi-maya and Ado-maya, with the force of Pradh&na 
or superiority, mean He who is superior to this and to that, namely who 
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is saperior to all, because He is All-powerful, from beginningless and 
endless time. 

[The words Tad, Yad, and Etad, though meaning ordinarily that, 
what, and this, do not mean so in this passage.] 

The Lord Vi3i)u is called “ Tad,” because He is at the present time, 
just as He was in the past. Similarly, He is called 11 Yad, " because He 
is in the inside, exactly as He is in the outside. The epithet (Etad) has 
been applied to the Lord of the world, Vasudeva, in - order to show that 
He will ever be afterwards, as He is now. 

[The Commentator now explains the words YathA Kari, YathA ChAri, 
TathA Bhavati, etc. :—] 

A being becomes what the Purusottama makes of him he will be 
good and honest if the Lord makes him so ; and sinner will be he, should 
the Lord be pleased to make him a sinner. If it please the Lord to 
make a man holy and pious, the man becomes holy and pious. A sinner 
and unholy becomes he, if the Lord bids him be so. The wise say that all 
the beings are always under the direct will of the Lord. 

The desires of a being have their origin in the desires of the Lord 
Visnu ; so the beings aot in obedience to the desires of the Lord Vignu. 
ThefSfBI (nisthA means faith or inclination andinnate mental bent of a jiva) 
follows His desires, and so his acts follow His NisthA ( )i and the fruit 
that a man reaps is the outcome of his acts. The Lord’s will being at 
the bottom of them all, the Lord has been called (KAmamaya). 

Such is the relation between the Lord and the jfva, and there is no 
exception to it. 

(Under the ciroumstances, since a jiva has no independent will of 
his own) one may be led to think that there is unity between the Lord 
and the jiva; one may ask, where then does lie the difference between the 
Lord and the jiva? In answer, it may be said, that the doctrine of unity 
between the Lord and the jiva has been refuted by the BhagavAn VyA- 
sa in the sdtra (VedAnta, I. 3. 42): 

. 11 The text designates the Supreme Self as different from the jiva, 
whether it be in the state of deep sleep or at the time of departure. ” 

Moreover, the doctrine of unity is quite incompatible with the sruti 
PrajfienAtmanA an vArudhah, PrAjfienAtmanA samparisvaktah, etc.-—. 
“Mounted by the All-knowing Self,” “Embraced by the AILknowing 
Self ” (Bp. Up., IV. 3. 35 and 21.) 

(The opponent says:—“The jiva and the Lord are really one, 
but, for conventional purposes, they are considered as different 
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The difference is, therefore, vjavahArika only. To this, the author 
replies:—) 

There is no proof of the existence of such a thing as Vyavah&rika- 
Bheda or conventional difference. There is no authority to that effect. 

[This difference, if not conventional, might be Prktibhftsika or 
illusive or erroneous, says the opponent. To this, we reply :—] 

If the difference between the jiva and the tsvara was based upon 
error or illusion only, then the above texts of firutis would become useless 
and meaningless. The texts of srutis are admittedly free from all error 
and faults, and so it would not be proper to say that a doctrine established 
by Sruti might be based upon illusion or error. To say so would be 
like the ravings of a mad man, for it would lead to the couclusion that 
the entire Vedas are unauthoritative. 

[An objector says:—Why the Sruti should become unauthoritative 
merely because the doctrine of bheda is .said to be erroneous? So far 
as that particular doctrine is concerned, the teaohing may be erroneous, 
but other portions of the Sruti would remain authoritative all the same. 
Yajfiadatta, on acoount of his obliquity of vision, may say that there 
are two moons, and that statement of his may be erroneous, but that 
does not mean that all his statements are erroneous, and that they are 
asiddha or wrong. To this, the author replies :—] 

Because it is not possible that any statement of Sruti may be erro¬ 
neous, because admittedly Sruti is faultless and all its statements 
are true. 

[An objector Bays : “ What is the harm, if we say that the statement 
of sruti regarding bheda is erroneous, but all the other statements of 
sruti are correct ? If that be so, then those statements of sruti which 
you say prove abheda, may also be erroneous. What prevents them from 
being so, where there is no unvarying criterion of truth ? If you still 
persist in saying that it may be so, then the author answers :—J 

Then the result would bo that, like the ravings of a mad man, the 
entire Vedas would become unauthoritative. 

(If a particular statement of a person be erroneous, why should all 
his statements be rejected ? That particular statement may Have some 
cause, like defect in the eye-sight, to make it erroneous. To this, it is 
replied :—Where there is no other means of judging the truth of a person, 
but his own statement, and when one particular statement of that person 
iB found to be erroneous, we must say that that person is unauthoritative. 
So the author says :—) 
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If a person poses as an expert, and is found to be in error in his own 
subject, that person becomes unauthoritative in every part of his subject, 
for unauthoritativeness does not mean anything else than this. A layman 
cannot judge that other statements of his may be true, when a particular 
statement of his is found to be erroneous. 

(An opponent says: The unity between jiva and Isvara is ineffable, 
and cannot be described by words. This Abheda is Anirvachaniya or 
indescribable. To this, wereply:—) 

According to this opinion of the indosoribableness of Abheda, any 
mad man may assert any foolish proposition, and say, “ This statement 
is correct, but there is no proof for it, because it is transcendental and 
Anirvachaniya.” What is then tho difference between the ravings of a 
mad man and the sayings of those who cannot adduce any scriptural 
authority for their statements and who try to hide their ignorance under 
the cover of Anirvachaniya ? 

(The other side may say, the ravings of tho mad man are unauthori¬ 
tative, because they assert propositions which are erroneous, but it does 
not follow from this illustration that Brutis teach Bheda or difference as 
the final truth. May it not be that the srutis teach Bheda as a conventio¬ 
nal (Vyavab&rika) truth, and not as a Paramarthika or the highest truth ? 
To this, we reply, that it is not so, for there is no proof that the Bheda is 
conventional only, and that the srutis teach only the conventional truth. 

If it bo admitted that the difference between the jiva and Isvara is 
erroneous, then this error itself may be based upon further error, and so 
no truth can be arrived at. On tho other hand, there are authorities to 
establish Bheda :—) 

5csr: %i stai mfw qfV fainreFs it 

(Rig Veda, VIII. 3. 4.) 

“ He, with his might enhanced by lti§is thousandfold, hath like an 
ocean spread himself. 

“ His majesty is praised as true at solemn rites, his power where 
holy Bingers rule.” 

This shows that the attributes of the Lord are true, and not imagi¬ 
nary. So also the text Taete Saty&h K&mah, etc., (Chh. Up., VlTI. 3. 1) 
■■“’All ties® desires are true This also shows that the desires of the 
Lord are true. 
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Similarly, the following mantra (Rig Veda, IV. 17- 5.) shows that 
all the jivas live and have their being in the Lord, and that these jivas 
have a real and true existence, and that they are not untrue. 

swgi *T*it psj:» 

n 

“ He who alone overthrows the world of creatures, Indra, the peoples’ 
King, invokes of many ; 

“ Of a truth, all rejoice in him, extolling the boons which Maghvan 
the God hath sent them.” 

The word “ truth ” as well as the whole of this mantra shows that 
the life of all jivas depends upon tho Lord, and that all the activity, 
rejoicing, &c„ of this life is satya. How can then the difference 
between jiva and Isvara be false and illusive? 

Moreover, the difference (Bheda) between jiva and isvara is not 
unreal, because it is true, by the fact of the imperative assertion of conscio¬ 
usness which says, “ It is” ; and, moreover, because the functions and 
activities of the world, as well as the possibility of exertion for getting 
Mukti, depend upon the reality of this difference. It must not be said that 
the only reason for believing in this difference is the proof given by 
one’s consciousness and perception, and based upon belief only. Tt is 
possible that one’s belief may be erronoons, as a person may take a 
mother-of-pearl for silver; but this false belief of his is liable to be 
corrected by truo perception, when he knows that it is not silver, but a 
shell. In the case of the world and the jiva however, there is no such 
false perception. Every one sees this difference, and it cannot! be said 
that all are in error. One man or two may be in error, and they may see 
silver where there is no silver, but others see the shell and do not mistake 
it for silver. But no one has ever seen that tho j.va and fsvara are one. 
In the srutis the attributes of the Supreme Self, such as omniscience and 
omnipotence, etc., are described as peculiarly belonging to Him. Every¬ 
one directly sees that the jiva is neither all-knowing nor present every¬ 
where, like the God. In fact, everyone is conscious of bheda, and says, 
“ I am separate from God for this is the response of consciousness of 
everyone. In fact, a jiva is ignorant, while the Lord is All-knowing ; a 
jiva has small power, while the Lord is All-powerful, etc. 

[An objector says : Admitted that the response of every conscious¬ 
ness declares a difference, and admitted also that the possibility of all 
activities depends upon this difference, yet it would not prove that the 
difference is real and not false. To this, the author answers:—] 
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No one has ever perceived that there is any exception, anywhere, to 
this universal consciousness of difference, and to the impossibility of 
carrying on any activity not based upon such difference. Therefore, the 
non-reality of difference being itself non existent, it follows that the 
response of all consciousness of all the jivas regarding the reality of this 
difference is a true response, and the difference is true, and not merely 
subjective. 

[An objector may say: But a false perception may also give rise 
to activity ; and, though the world is really false, yet it can give rise to 
all kinds of activities. Jnst as a man, who mistakes a rope for a snake, 
has all the activities which a real snake will produce, such as fear, 
trembling, etc., or such as perceiving some object in dream, while as a 
matter of fact the dream is false. We see that the false perception of the 
snake in the rope and of the dream-object is removed by the true percep¬ 
tion. Therefore your argument that the jiva and ffivara are different, 
because all activities depend upon such difference, falls to the ground.] 

[To this, it may bo answered that tho activities seen in the case of 
mistaking a rope for snake, do not depend upon mistake or falsehood, but 
upon one’s knowledge, and it is this knowledge which is real (though the 
object giving rise to this knowledge is false), which gives r ise to the 
activities of fear, trembling, etc. This knowledge is never sublated. Nor 
is an object seen in dream false, for we have already shown that these 
dream-ojects are created by the Lord for the dreamer, and therefore they 
are true, so far as the dreamer is concerned. This also proves that the 
difference between jiva and Isvara is not false. Therefore, the author 
says :—] 

The difference is not false, because wo see that even after Mukti, 
the jiva is still dependent upon the Lord, as is taught in the present 
Upanisad in mantra (I. 5. 9., page 94), “ He, who worships the Supreme 
Self alone as tho Hefuge has (the fruits of) his works never exhausted. 
Whatever he dosires, that even he gets from That Self (Hari).” 

[An objector says : In this mantra, there is no word showing that 
it applies to Mukti. It may apply to a jiva bound in Sa&s&ra, and a 
jiva so bound is certainly dependent upon God. But after Mukti, he is 
not so dependent, because he becomes God. To this, the author 
replies :—] 

This Mantra says that his Karina or fruits of work are never 
exhausted. This refers to Mukti, for in the Sams&ra condition, all 
Karmas are exhausted, after some time or other. It is only in Mukti 
that Karmas become exhaustless. 



IV ABHTAta, iv brAhmanA, 6. 


567 


'[An objector says : Even in this sariis&ra, the Karinas may be said 
to be exhaustles8 in a limited sense, namely, that their effects are end¬ 
less. One act leads to another act, and so the chain of causation is 
endless. To this, the author replies :—] 

(You take the word “ exhaustless ”■ in a secondary sense ; for you 
admit that this chain of causation comes to an end with Mukti. So the 
Karmas in this world are not really exhaustless.) It is not proper to 
take the secondary meaning of a word by rejecting its primary meaning, 
when that meaning is possible. Therefore, the difference between the 
jiva and Isvara is a real difference, and not imaginary. 

[An objector says : In the next part of this Mantra, the Lord is 
described as Yath&kari, YathAch&ri, and it means that the Lord does 
whatever He likes, and He conducts himself as he likes. Is the Lord 
then a wilful being ? How do you explain it ? To this, the Commentator 
answers :—] 

The word Yath&k&ri means that, what the Lord causes a jiva to do, 
the jiva does that; and the word Yath&ch&ri means that, whatever the 
Lord wishes the jiva to act upon, in that manner the jiva behaves. 

Note. —There is a difference between the Karma and Acharn. Karma means ceremonial 
rites in general, while Achilla means that portion of Karma rites which leads to purification or 
purificatory rites. 

[The Commentator next explains the sentence :—Sayathtl kfttno 
bhavati tatkratur bhavati :—] 

Whatever desire the Lord has, that very desire the Mnkta jiva also 
has. In other words, the desires of a Mukta Jiva are co-ordinate to or in 
harmony with the desire of the Lord. 

The word Kratu means determination or the volition in the mind 
of the jiva, such as, “ I shall do such and such things.” Suoh a volition 
arises in the heart of the jiva, because of the will of the Lord. The 
following sruti states also to this effect fl WfWq Kftmena me k&ma 
Ag&t (Taittiriya Arariyaka III. 15.2.) “ Through (His) desire there 

came to me my desires.” 

mantra I V. 4. 6. 

*3rr?r u sf saWtRir fef 

H %T95T«r 
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99 Tat, to that effect, 99 : Esah, this ; the following. Slokah, 

the verse 99 % Bhavati, there is. 9W Asya, his; of the jiva. fsftf 
L'ngam, the subtle body : the passional nature, the heart. 93 : Manah, 
mind. 99 Yatra, where; in any object of desire. T999» Nifaktam, greatly 
attached, firmly fixed. 99>: Saktah, attached (jiva). The worldly soul, 
not free from attachment, <19 Tat, it ; the object of desire. 159 Eva, 
certainly. * 9 *!ir KarmanA, deeds ; activities. Saha, together with. 

Eti, gets: goes, Ayarn, this ; the jiva. yy Iha, here ; in this world. 
99 Yat, anything. f9»9 Kificha, whatever: all. Karoti, performs. 

9*9 Tasya, that, wfoi Karmanah, of the deeds. #9 Antam, end; fruit, 
exhaustion, snw PrApya, having got. 99H9 TasmAt, that. 3t*l9 
LokAt, from the the world ; the world acquired by the deeds, 33 : 
Punah, again. Asmai, this. ^)*J9 LokAya, to the world. 

Karraane, in order to work. 3 % Eti, comes. y% Iti, so far. w Nu, to be 
sure. *T99ITT9: KAmayamAnah, the desirous. VV Atha, now. w*T999r3: 
AkAmayamAnah, one who desires nothing. 9 : Yah, whoever. 31*1**: 
AkAmah, desirous of attaining the Lord Visnu, 3T A, Visiju and 999 : 
KAmah, desirous of. fifC*T?T: NiskAraah, having no desire for unworthy 
things. «n#*r9: AptakAmah, one who has obtained the object of his 
desire. «n?9*l9: AtinakAmah, one whose desires are for the Atman. 9*9 
Tasya, his; of such a Mukta jiva. ni«ot: PrAnAh, the PrAnas, 9 Na, 
not. 399)1#% UtkrAmanti, go out, gyr Brahma, the Jiva : literally, the 
groat. <59 Eva, only, and nothing else. 93 San, remaining. sfiP Brahma, 
Supremely Great, the ParamAtman. sjfg Api, also. 15 % Eti, gets ; goes, 
attains. 

6. “ On this there is the following verse : The (world) 

attached (jiva) certainly goes, along with all his activities, to that 
on which his heart and mind are firmly fixed. Having got 
there, on the exhaustion of whatsoever acts he had performed 
here on earth, he comes back again from that other world, to 
this world, in order to perform fresh acts. 

So much for the non-Mukta jiva who is attached to (worldly) 
desires. Now, about the Mukta jiva. He does not desire 
anything (contrary to the will of the Lord), he desires the 
Lord Visnu only, and has no unworthy desires. He has obtained 



IV ADHTATA, IV BRAHMAN A, 6. 569 

all his desires, and his sole desire is the Atman. His PrSnas 
(vital spirits) do not go out again (for he has become an immortal), 
and always remaining great (Brahman), he enters the Great 
(Brahman) (at the time of Pralaya).”—295. 

MADHVA’S COMMENTARY. 

[In this Mantra the author shows that the words Ak&mayam&na, 
etc., do not apply to the non-Muktas and that there is no repetition in it], 

A Mukta being is said to be (nisk&raa), because in that state 

of Mukti he gets rid of the low and mean desires ; he is WBW (Ak&ma) 
because the whole tendency of his mind is directed towards the Lord 
A (w) or Vifnu. The Mukta is called, similarly, Aki\mayam&na, because, 
even those desires which may not be unworthy, are rejected by him, if 
ever such desire arise in his mind, when such desires are against the will 
of God. In fact, he has never any desire which is not in accordance with 
the desires of God. 

He is called (AptakAma), because, the Mukta jiva attains all the 
objects that he desires. 

He is called Atma-kAma, because the only object of his desire is the 
Lord, whose form consists of all-intelligence and all-bliss. And he is so 
called, because he gets a body consistingof Chit (intelligence) and Ananda 
(bliss), by the force of his desire. 

[In a previous Mantra it has been said that after the jiva goes out, 
the Pr&nas follow him. Now. it is said that the Prdijas of a Mukta jiva 
never go out. How do you reconcile these two statements ? To this, the 
author replies :—] 

The Pr&nas of the Mukta never go out again, after his attaining 
Mukti ; in other words, a Mukta never dies again. 

[The phrase Brahmaiva San Brahmftpyeti has been explained by 
others as meaning that “ being Brahman, he goes to Brahman. " This is 
wrong. The jiva never becomes Brahman. The first Brahman in this 
phrase means jiva, and the second Brahman means the All-full Lord. So 
the author explains this phrase :—] 

The word Brahman is applied to jiva also, because the attributes 
are infinitely more vast (Brihat) than the qualities of inert matter. (The 
word Brahman literally means vast, great, full). 

[The author next explains the phrase Brahm&pyeti. The question 
arises: the Mukta had already obtained Brahman, as mentioned before, 
by the very fact that he was Akfimayaraana. Why does then the sruti 
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again says that he obtains Brahman ? Is it not a repetition ? To this, 
the author answers :—] 

The Mukta jiva obtains the Supreme Brahman in eveiy Pralaya, 
and he never comes ont of the Brahman, so long as the Pralaya lasts. 
During other times than Pralaya, namely, during the period of Sri§ti 
activity, the Mukta, of his own free will, enters into the Lord Visiiu, and 
comes out of his form, whenever he likes. [Thus there is a difference 
between the two statements regarding the entering into Brahman. Dur¬ 
ing ordinary entrance into Brahman after death, the Mukta jiva can go 
out of Him at will, and enter into Him again at will. But in every 
Pralaya (to which the present passage refers), the Mukta does not go out 
of Brahman during that period.] 

[The next question arises,—In times other than Pralaya, when the 
Mukta, of his own will, enters into and comes out of Brahman, is he 
subject to pain and sorrow when he is away from Brahman ? To this, 
the author answers :—] 

The Mukta is never subject to pain and sorrow, but he goes out and 
enters into Brahman, ever enjoying all sorts of pleasure, under the 

A A 

control of the Supreme Atman (Atmav&n, meaning controlled by the 
Atman). 

[Having explained the words Ak&tnayam&na, etc., as applying to 
the Muktas, the author now shows that they do not apply to non- 
Muktas i—] 

A non-Mukta can never be said to be an Aptak&ma, because his 
desireB are liable to be frustrated. He is never an Aptak&ma in the 
primary sense of the word. 

[An objector says; The word Brahman applies to the Supreme 
Lord generally. Why have you explained it as meaning jiva in the 
sentence Brahmaiva San ? To this, the author answers :—] 

The next sentence Brahm&pyeti shows that the first Brahman must 
mean jiva. The sentence (Brahm&pyeti) “gets to the Brahman” indicates 
that the word Brahman, that precedes this sentence, must mean' the 
jiva (and not the Param&tman). (For a person, who is himself a Brahman, 
cannot be said to go to Brahman or go to himself). 

[An objector says : Going to Brahman would not be inappro¬ 
priate, even if the first Brahman be taken in the sense of the Supreme Lord. 
“Going to Brahman" would mean recognising himself as Brahman. 
Brahman through his own Avidy& becomes a jiva, and through his own 
Vidy& he becomes Mukta, Therefore, in his condition as a jiva, he did 
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not know himself as Brahman, but when his nescience is destroyed, he 
knows his Brahmanhood, which never had left him and which he always 
had. It is in this sense that the sruti says that " he goes to or obtains 
Brahman. ” As a son of king, brought up in the house of a hunter and 
ignorant of his parentage, thinks that he is a hunter’s son, and does 
not know that he is a prince, the son of a king : but when he is told by 
some reliable person that he is not the son of a hunter, but of a king, 
then it is said that he has obtained princedom, though he was a prince 
always. Or, to take another illustration, a man had a necklace of pearls 
round his throat, but forgetting it, he searched for it everywhere ; but 
when he is told by a person (your ornament is round your throat) he at 
once sees it and says I have obtained my necklace, so the word 
“ obtained ” is used in this sentence •* being Brahman, he obtains 
Brahman. ” To this, the author replies:—] 

■ If the sentence meant the destruction of nescience and the recogni¬ 
tion merely of the fact that he is Brahman, then the wording ought to 
have been “ Svasya Brahmat&m vij4n&ti, ” and not “ Brahmapyeti. ” For 
no one ever uses the word Apyeti “ obtains ”, in the sense of Vij4nAti 
“ knows.” A person who recognises himself as Brahraau, does not say, 
“ I have obtained Brahman, or gone to Brahman. ” If the son of a king, 
who from his childhood knew not that he was a king’s son, comes to 
know that he is the son of a king, we say “ R&jputratven&tm&nara 
vyajftn4t, ” “ knows himself to be the son of a king,” but we never say, 
" R&jputram- Apyeti ” “ ho obtains [the position of] a king’s son.” 
Again, those philosophers may say that before getting Mukti, the jtva 
forgot his Brahman nature ; and the moment he gets Mukti, 
the remembrance of his Brahman nature prevails and makes him 
recognise himself as the Brahman. To them, we reply. But this cannot 
be. Suppose a man forgot the jewel of his necklace, and after a long 
time he finds the jewel and comes to know it a3 his, which he had for¬ 
gotten, what do we say then ? Wo never say that he has got.it 
“ pr&ptahi but we say he recognises it “ VijH&tah. ” These considera¬ 
tions also lead us to this conclusion, that, of the two words, Brahman 
(*W) in the text, the preceding one cannot but mean the jiva. 

MANTRA IV. 4. 7. 

mm: II 
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scr^^ ^s^TTmisj^Ts^rT: 

^r^tsf warf* ^pr^mtra fTsrre*R%Tt$f: \m 

Tat, to that effect. E?ah, this ; the following, Slokah, 

the verse. *raftl Bhavati, is. Asya, his ; of the jiva. % Ye, those. 

Hridi, in the heart. fwsi: 6 ritah, present ; dwelling, CTfTt: Kam&h, 
desires. «if Sarve, all. «l^r Yad&, when. ITJpaf# Pramuchyante, leave ; 
quit. Supply W?T (Tada Muktobhavati). Then he becomes 

Mukta or liberated. WT Atha, then ; after the jiva has got Mukti. ITW: 
Martyah, the mortal being. Wgft: Amritah, deathless ; immortal. 
Bhavati, becomes. WSI Atra, in this condition; in Mukti. Brahma, 

the Brahman, Samasnute, enjoys. $far Iti. gq Tat, it is ; thus. 

*Wr Yathh, just as. Ahinirlvayani, the slough of a serpent. 

Valmike, on an ant-hill. Pratyasta, abandoned ; thrown 

away. ijatjMrita, dead, qtffcrr Sayita, is lain ; lies, Evam, in that 

way. < 5 * Eva, just, faf ldatn, this, snfif &ariram, body ; the gross 
body, when abandoned by the jiva. ^ete, lies. spg Atha, then ; 

when the gross body has been abandoned. wpf Ayatn, he ; the jiva. 
•TO#?: Asarirah, incorporeal ; that has no gross body. Supply 
Bhavati, becomes. STMI: Pribjah, Pr&na, the Great Life. Brahma, the 
Param&tman. Eva, to be sure. Wja: Amritah, deathless ; immortal. 
^ 3 f: Tejah, All-light Sri. < 5 ? Eva, as well. f?s Sah, thus instructed. 
aham, I. wrct Bhagavate, to thee, Sir. Sahasram, a thousand 

(bulls and elephants). Dad&mi, give, ffa lti, thus. Vaidehah, 

the king of the Videhas. Janakah, Janaka. Uv&cha, said. 

5 Ha, formely. 

7. “ And to that effect is the following verse:—When all 

those desires which have their abode in his heart are destroyed 
(then he becomes Released), and then (after Release), this 
(once) mortal (Jiva) becomes Immortal (for he never dies again). 
In that state, he enjoys Brahman completely, at his pleasure. 

And as the slough of a serpent lies on an ant-hill, dead 
and abandoned, just so this body (lies abandoned) and the jiva 
becomes bodiless (and hence Immortal). Immortal is even the 
Great Life, Brahman (Visnu), and Immortal also is the Great 
Light (Sri),” (thus taught Yajnavalkya.) 

Janaka, the King of Videhas, said :—“ I give you, Sir, a 
thousand (bulls and elephants).”—296. 
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MADHVA’S COMMENTARY. 

(The author now explains the words “ Atha martyo' rupito bhavati,” 
“ then the mortal becomes immortal.”) 

Here the word Atha means after the attainment of Mukti ; for, when 
Mukti has been once obtained, there is no more death to that jiva. 

(The word in sum asnute means:—A Mukta jtva entere, of hia 
own free will, into the Supreme Brahman, and , of hie own will, ho cornea 
out of Him. And thus he enjoys Brahman (Brahma saniafinute). This 
enjoying of Brahman consists in the acts of seeing, etc., of the Lord. 

Note.— The force of the word Sam in Samasnute is to indicate that the Makta, 
of his oion accord, enters into the Brahman, and goes out of it. 

The clause HridiSritit qualifies the word K&ma, and that sentence 
means that all those desires only, which dwell in the heart, become 
destroyed and undone, and not all desires. (Only those desires which 
have their seat in the heart cease to exist in the state of Mukti), but other 
desires which have their seat in the essence (Svarfipa) of the jiva, do not 
cease; for the Muktas certainly have these desires. The heart seated 
desires only vanish), because the heart or the organ, called Antahkarana, 
disappears in Mukti and no longer exists; and, consequently, the.desires 
which have their origin in the heart also disappear with it. This applies 
certainly to the Muktas only, and not the non-Muktas. Because, of a 
non-Mukta, the desires never vanish in their entirety. 

(If you say that of non-Muktas also all desires vanish in the condi¬ 
tion of Susupti, &c„ then we answer s—) 

In susupti, and swoon and conditions akin to it, the desires do not 
vanish entirely, they are merely non-manifest and are latent only. Be¬ 
cause after coming out of deep sleep, etc., these desires manifest 
themselves, as they were lying hidden in the VAsanas or latent impressions 
of the jiva. So with the rise of the V&san&s, the desires come up again. 

Note. —So those desires that have their origin in the heart, disappear in the Mukta 
condition ; but othei desires, called (svarupa bhutah) remain, for they have not their origin in the 
heart. It must be borne in mind that the desires that have their origin in the heart do never 
leave a being, unless he gets Mukti. True, we have no desiies whilst we have sound sleep, but 
it is only because they are overpowered by Tanias 01 ignorance. In deep slumber, the 
desires have never betn uprooted, because theie is Visani at the bottom. 

It has been said in the Brahmatarka : “ The desires of a being are sure to have their 

seat in the heart, until he gets Mukti : for, when the Jiva gets Mukti, l.is heart disappears ; and 
the heart disappearing, where would the desires find their seat ? 

“ In the Svarfipabhfita Chitta, all desires of the jiva are essentially 
blissful, as they belong to the very nature of the jiva. The desires that 
are essentially painful (as of inmates of hell), or have their origin in 
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Prakpiti, do not find any scope in the Mnkta Purusas (for they have no 
Pr&kritic matter in the constitution of their Attnic bodies or svarfipa- 
deha).” 

Note .—The Muktas have no antah karana or a mental body. They have got only the 
svarupa body. So also those who are condemned to everlasting hell, who have gone into darkness, 
have also no mental body ; they have also got Svarupa deha only. Tint their svarupa-dehas 
unlike those of the muktas, have the very essence of pain in them. They are ever-painful. So a 
Svarupa-deha or a spiritual body need not necessarily mean a blissful body. The spiritual 
bodies of demons in hell, aie bodies of torture. 

[Then occurs the following passage:—Atha Ay ana Aiariro Amritah 
Pr&no Brahtnaiva Teja eva. Others have taken it as forming one sentence, 
and they translate it :—“ but that disembodied immortal spirit (pr&na, 
life) is Brahman only, is only light.” They apply this to Jivan Mukta. 
But, according to Madhva, this passage contains three sentences and 
applies to three beings; the first portion Atha Ayain As a ri rah applies to 
the jiva, who has become Mukta. The second portion Amritah Pr&no 
Brahmaiva applies to the Supreme Brahman, and the third portion, 
Tejal.i eva, applies to the Goddess Sri. The Commentator, therefore, 
explains it thus 

Ayam this jiva, Atha, then after Mukti and not before, Asarirah, 
becomes bodiless. 

[Then, in order to show the difference between the jiva and Isvara, 
the Sruti goes on to say :] Amritah Pr3.no Brahmaiva—The Immortal 
Pr&na is none but Brahman. The word Amrita means here, he wh"o was 
never subject to death, who had never died, and never will die. The 
word F&na here is also the name of Parama-Bralunan, and does not denote 
the chief V&yu. 

[Then comes the question, how do you say that Parna is the name of 
Brahman ? To this, the Commentator answers by quoting from this very 
Upanisad (III. 9. 9^.] The question is asked there, who is the one God ? 
and the reply given to this is, Pr&na, and the sruti goes on to say he is 
Brahman, he is called 'l'yad. 

The next sentence, Teja eva, means the Goddess &ri or Light or 
Tejas, who is also eternally immortal like the Supreme Brahman. The 
force of the word ‘ eva ’ here is to indicate that the jiva, though he has 
now become Mukta, is not Ampitii, in the sense of one who was never 
subject to death. Others, like the Muktas, become Amrita only after 
getting Mukti. But before that, they were subject to death. As says 
the N&radiya : “ The immortality of others (than Brahman and &ri) is 

owing to the grace of Vifnu. The Lord Bhagav&n and the Goddess §ri 
are eternally immortal, and no one else. ” 
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The author then gives another extract to prove that the word PrAna 
here means the Lord Visnu. In the same it is said :—“PrAna is verily the 
Lord Visnu, and he is so called, because Ho is the Supreme Leader 
(Pranetri) of all. And Tejas is the name of Sri, because Sri is the uni¬ 
versal Light. ,J 

mantha IV. 4. 8 . 

li SPGj: q^T farTS: q*T%T 

utter nita *4HTsrfq 

^STT? %T^mrT 3*^ TSRtPI: II c II 

S3 

Tat, to that effect. Efe, these. SloHh, the verses. 

Bhavanti, are. wg: Aijuh, narrow ; subtle, featls Vitatah, extended ; 
straight; outstretched. Pantliah, path; the way to bliss. Jtpu: 

PurAnah, old ; eternal, ancient. *rt MAra, Sri ; by Light. Spriftah, 

touched, served, revealed, bathed. *f*?T MayA, by Sri, by Light. Eva, 
only, srgfu^i: Anuvittah, known. anm: Ordhvah, high above all, the 
Lord who is the best of all. ^*r Tena, through his favour. DhtrAh, 

the wise, irglfet;: Brahmavidah, the knowers of the Brahman. Itah, 
from this world. fag^RT: VimuktAh, freed, Svargara, the knowledge 
of bliss derived from the enjoyment of one’s own pure self. Lokam, 

world; Vaikuntha, &c. Sffa Api, also. Yanti, get; attain. 

8. “ To that effect are also the following verses : That 

Ancient, Narrow, Outstretched (straight) Path (Brahman) is 
bathed by Light (Ma-Sri), yea is known to Light (Ma-Sri). 
(That Path is) high above all (urdhva). Through His (grace) 
the wise knowers of Brahman, becoming fully released from 
this (world), go to Svarga, Vaikuntha, (the world of joy 
eternal).”—297. 

MADHVA’S COMMENTARY. 

Now the author explains the Mantra Aquh panthA Vitatah purano, 
eto. This has been translated by others as :— 

“ The small old path, stretching far away, has been found by me. 
On it, sages, who know Brahman, move on to the Svarga-loka (heaven), ahd 
thence higher on, as entirely free. ” This is wrong. The word panthA is 
the name of the Lord Vi?nu, and the word MAm does not mean “ me, ” 
but it means the Goddess Sri, for MA is the name of that Goddess. So 
the Commentator says ;—) 
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• • • 


The Lord Hari has been called Punthfi in the Mantra, because when 
one gets Him, He gives him immortal bliss. The Lord is called" (Ann)” 
or subtle, because He is inside the hearts of all jivas, and He is vitata 
or stretched, because He is outside of them all. Because (M4) or Sri 
touches the Lord, therefore, He is called $ripati. One with whom 5§ri is 
in direct contact, and therefore, it is Sri alone who knows the Lord 
directly. Through the favour of this Lord all who get Mukti go to the 
world of Visnu. The Lord is called firdhva ” or high above all, because 
He is higher up than everything else in the world. 

MANTUA IV. 4. 9. 

fftrf %T%rf * i» 

II * il 

Tasmin, in Him; in Lord Hari. gfS? Suklam, the white; 
V&sudeva. Uta, also. sftsf Nflam, the blue; Aniruddha. fajfS? Pingalam, 
the yellow ; Sahkarsaiia. ffaf Haritam, the green ; Pradyumna. SStffcf 
Lohitam.the red ; N&r&yana. si Cha, and. wtfj Ahuh, they say. 

Bsah, he ; the Lord of these five forms. tf*TT: Panth&h, the way to bliss. 
ffgTOT Brahmana, by Brahmfi, by the fourfacod god Brahmfi. 
Anuvittah, known, f Ha, it is well known. Tena, through His 
favour or grace, Brahmavit, the knower of the Brahman. 

Taijasah, the knower of the 'l'ejas or £ri. Punyakrit, the doer 

of pious deeds. Eti, goes to. 

9. “ The wise say that in Him, called the Path, is the White 

(Vasudeva), (also) the Blue (Aniruddna), the Yellow (Sankarsana), 
the Green (Pradyumna), and the Red (Narayana). That Path is 
known to the fourfaced Brahma. And through His (Lord’s) 
grace, he who (1) knows Brahman and also (2) knows the 
Tejas or Sri, and who (3) does the works of the Lord, reaches that 
Path.”—298. 

MADHVA’S COMMENTARY. 

Of that high-souled Visnu, the wise say, that there are five forms 
or aspects, having five colours. And that Vignu is called the Path. 
Though they are essentially one, they are divided into five modes. The 
white aspect of the Vifnu is called VAsudeva, the blue is called Anirud¬ 
dha, the yellow is Sankarsana, the green is Pradyumna and the red is 
said to be the colour of NArfiyana. These five colours or forms are found 
in the unborn Hari. (They are divided into five different forms, yet 
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they are not separate from each other, in their essence and reality). 
This is the Path, and is known to the lotus-born BrahmA always. Simi¬ 
larly, he who knows (1) the essential form of the Supreme Brahman 
and is therefore a Brahma, (2) who knows also the essential form of the 
Great Light !§ri, and who is therefore called Taijasa, because lie knows 
fully the form of this Tejas, (3) and who performs all the works of the 
Lord, and is therefore called Puniyakrit, even such a person (who has 
these three attributes, namely, who knows the supreme Brahman, who 
knows the Goddess Sri, and who does good deeds) attains this goal 
through the grace of the Lord. Therefore, the Lord KeSava is himself 
called the Path. Though he is always free from Svagata bheda (diffe¬ 
rences in His own form), yet the Lord God is considered as having 
different forms, in order to give rise to various forms of activities and 
experiences to the jlvas. So the Lord is said to have five forms. These 
forms, though not separate from the Lord, are yet considered as five, and 
so they appear to be really five. 

A r ote .—These are the five » olours of the Lord Ilari. He who is of five different colours 
is in reality the one and the same Lord, and He is the Pantha (the way to bliss). He is also 
known by Brahma, the lotus-born. He who has the direct knowledge of the Paiabrahman is 
called B» ahmavit, and he who knows the goddess Tejas, is termed Taijasa. One who does the 
work of the Loid is called Punyakrit; and these words have been used in this sense in the 
Mantra. A man who is so, i.e ., a man who knows the Panthl and who is Taijasa and Punyakrit 
at the same time, gets to the woild of the Lord Vi$nu, through His grace. 

Moreovei, the Lord Kesava Himself and no one else is the Pantha or the way to bliss. 
The Lord has no variety within Himself ; but it is lie who is at the root of all the varieties in 
practice only that people see in Ifim. Since the same Lord is five lords, therefore, the difference 
in them is not unreal. 

MANTBA IV. 4. 10. 

rW mTOT^rT II 

^ *rn: ii \° ii 

aus’sf Andham, blinding; dense. 8*T: Tamah, darkness. afintfir 
Pravisanti, get into. it ye, who. Avidyam, opposite knowledge ; 

false knowledge. Up&sate, worships. it Ye, whoever, .fffinit 

Vidy&yftm, in the knowledge. 3 U, only, fdt: Rat&h, attached; given to. 
# Te, they, fra: Tatah, from them. Bhftyah, more, fa Iva, as if; 

still. <m: Tamah, darkness. 

io. “ They who follow after Avidya (worship deities other 
than the Lord) enter into gloomy darkness ; into, undoubtedly, 
even greater darkness than that go they who are devoted to 
vidya only (and do not correct the wrong notions of others).”—-299. 

73 
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MADHVA’S COMMENTARY. 

They, who are the worshippera of the Lord in a way other than the 
true one, verily go to lower darkness. (Snoh persons are oalled the 
worshippers of Avidya). To a somewhat greater darkness do they go, 
who do not oensnre persons holding wrong opinion. Such men are called 
worshippers of Vidy&. They go to the greater darkness, because they had 
the advantage of getting knowledge from a true teacher, but owing to 
their perversity of intellect, and not understanding fully the teachings of 
their master, they have their faith fixed in a false and contrary doctrine. 
Such persons, therefore, are greater sinners. It is a well-known saying 
that he who sins through ignorance, or through the misfortune of not 
having obtained a true teacher does not know the truth, is less sinful 
than that person, who, having the benefit of getting a true teacher, has 
not faith in that teacher. Therefore, the sin of this second person is 
greater than that of the first. 

a 

Note .—This Manlra occuis in the Isavasya Upanisad also, verse q, and is thus explained in 
the Karma Purina:— 

“Veiily, the worshippers of other deities than Visnu go to blinding darkness, but 
undoubtedly to greater darkness they go, who do not condemn such persons (and fail to try to 
correct their mistakes). Therefore, those, who know the Lord Narajana, in His tiue form, as 
free from all evils, and who also condemn the worshippers of false deities, are truly the good 
people." 

“ Such persons by condemning the falsehood, whose nature is grief and ignorance, cross over 
grief and ignorance, and by knowing the truth, whose nature is joy and knowledge, attain such joy 
and knowledge. ” 

MANTRA IV. 4. 11. 

ire?TTWT^r*Tfir£5RT: II \\ II 

jpsr: Budhab, (In the presence) of the wise. Madhva reads it so, 
instead of abudhah. wfegrfa: Avidv&msuh, who do not know of the Lord. 
3RI: Jan&h, tnen. Te, they, if?*! Pretya, going from this world after 
death, tftfa Andhena, blinding ; dense. ettTQT Tamasa, with darkness. 
*!T$?!T: Avrit&h, covered ; fii 1 led. Atiand&h, unpleasant ; blissless. 

ifW N&ma, by name, d Te, those. Lokah, worlds. T&n, to 

them. Abhigachchhanti.go towards. 

ii. “ Those who do not know the Lord, even when the 
Wise are there to teach them, go after dying to those worlds 
which are covered with blinding darkness, and are called 
ananda or bliss-bereft.”—300. 
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MADHVA’S COMMENTARY. 

Because its essential form is eternal pain, that region of eternal 
darkness is called Ananda or blissless. 

(Now, the author explains this Mantra :—■) 

Those, who do not know the Lord Hari, even when a competent 
teacher is present to instruct them, also go to blinding darkness, whose 
essential nature is absence of all happiness : and whore one lives in misery 
for over. This is also in the same book. 

(The word budhah in the Mantra is in the Nominative case ; how do 
you explain it in the genitive case, by saying “ in the presence of the 
wise”? To this, the author answers :—) 

The word Budhah means “ Budhah sakftse' pi avidv&iksah,” “ who 
are ignorant even in the presence of the wise”; ” (The wise person being 
there to teach, who do not take advantage of him),” This is explained 
on the following authority:— “ A wise teacher is called Bhut (m)> 
because he gives bodha. If a wise person is present there, ready to impart 
instruction to one, then those who do not learn and know Hari from him, 
also go to that darkness, whose nature is sorrow, and highest misery of 
every sort.” 

Xote .—The word budhah in the text is, therefore, the genetivecase of the noun bhut, the form 
assumed by the noun is budh , in the fir*t tase singular. It is not the nominative singular of the 
noun budha. The other reading is abudhah. If it be taken as the nominative singular of 
abudha, then the construction is wiong, for the wot cl avidvihnsah is in the plural number, and so 
also the word janah, while this is in the singular. 

MANTBA IV. 4. 12. 

Chet, if. Purusah, the jiva. wf Ayam, he; the Param&tman. 

Asmi, I aru. ^Ff, Iti, in this way. srriWrf Atraanain, the Param&tman. 
fajJPjhlT?! Vijaniyat, should know, Kim, what. Ichchhan, wishing. 

Kasya, which. The ordinary form should be Kasmai. (ETHTV 
K&ra&ya, for the object of desire. SarJram, the body. 

Anusamjvaret, make feel painful or miserable. 

ia. “ If a man (jlva) were ever competent to realise the 
Supreme Self as “ I am he,” then how can he ever suffer pain 
from bodily injury or rrom frustrated wishes and desires ? (Since 
he is not so, he is never entitled to say, “ I am He,” but should 
say instead “ I am His.”).”—301. 
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Note. —This Mantra explains Mantia io> atul shows that the wrong worshippers of the 
Ijortl, who go to Darkness, are those who sayI am He.” But to greater Darkness they 
go who,'though tolil that they should say, “ I am His. ” insist in saying “ lam He.” 

MADHVA’S COMMENTARY. 

If a jiva becomes fit to know the Supreme Self as “ aliara asmi iti,” 
then how can he suffer pain when his body is cut or wounded, &c., for his 
sorrows arise from his contact with a body V Therefore, when, through 
the grace of Visijiu, the jiva becomes free from sorrow (by becoming 
bodiless), he, as mukta, will enjoy the reflected bliss of the Lord. 

(But how can the jiva realise that ho is Brahman? To this, it is 
answered, that he can never become Brahman, and the words" Ayam 
asmi” do not mean “ I am that,” but they mean, “ I am His.” So the 
author goes on :—) 

“ The Lord I’uru^ottama is etornally free (the jiva is bound and 
becomes free, through the grace of God), the Lord is full of highest bliss 
(the jtva is subject to misery), the Lord is independent, the jiva is 
dependent. How should then the jiva be fit to know " I am He”? 
Therefore, the jiva can never know that he is Brahman, and can never 
say “ I am He.” Therefore, the words “ Ayam asmi" should be explained 
as meaning “ I am His”(‘‘ tadiyo’ smi,”) The wise should know it 
always in this sense.” This is also in the same book. 

* 

Note. —Tilts is olio explanation of “ Ayam asmi ” ; another explanation given ill the lslvtsya 
of a cognate phrase ‘‘so’ ham asmi” is that the name of the Loid is “Asmi” 
“lam.” The word Asmi is an ancient name of the Lord, found in the Zendavesta as well 
as in the Bible. It means “ 1 am uh.it 1 am,” (See Saued Books of the Hindus, Isivasya 
Upanisad.) 

mantra IV. 4. 13. 

qresrTjfsfrr: 

srfsiS: n a** 3 

^or u ^ u 

ff Hi, because. Sah, that. str??H Atmii, Atman ; the Param&tman. 
31^31 Sarvasya, of all. $$? Kartt&, creator; doer. Sah, he. 
Vifivakrit, (All-doing ; all-creating). The Creator of V&yu, called Vi§va. 

A8tnin, this. Sandohe, in the body, nf# Gahane, in the 

cavity of hearts ; in the heart of hearts, srfcg: Pravistah, having entered, 
srfffgqf: Pratibuddhah, th§ all-knowing ; the eternally enlightened, twin 
Atmft, the Param&tman ; the Lord. Yasya, whose ; by whom. VTjjftnf: 
Anuvittah, known. 333 Tasya, his ; of the worshipper. 351$: Lokah, the 
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heaven. Sah, he ; the knower. 3 U, one ; the chief, the highest. 

Lokah, the heaven ; the world of Visnu. Eva, even ; the well-known. 

13. “Whoever has found the All-knowing Supreme Self 
as dwelling in the cavity of the heart in the body and as the 
Creator of Vayu and the Maker of everything else, for him is 
the World, yea the highest World (of Visnu).”—302. 

MADHVA’S COMMENTARY. 

Whoever knows the (Ever-wakeful) All-knowing Lord Purusottuma, 
for him is the world, yea that one world, which is the world of the Sup¬ 
reme Self. That Supreme Visnu is the Creator of the Great Vftyu oven 
and so He is called Visva-krit, for the word visva means V&yu ; for he is 
the collective aggregate of all jivas, and hence called “ visva ” or “ all. ” 
Visgu is the Creator of others than Vfiyu also, aud so Ho is called Sarvasya- 
kart&. For Visnu alone is the Creator of all. He has entered in the cavity 
of this body, called sandoha. The knower of this Visnu goes to the world 
of Vifnu, through His grace, and remains there for ever. 

m ante a IV. 4. 14. 

f|sr ^ tstcts: it 

^ |:^nfq srf?sr u 11 

WT Atha, now. Iha, he being present ; whilst a wise man is avail¬ 
able. This word refers to 5 ^ Budh in the previous Mantra. Santah, 
the good (people) ; holy-hearted. Vayam, we. a^Tat, that ; the Parama 
Brahman. f*3?r:Vidniah, know. Chet, if. 3 Na, not. Avedlh, dost 

know. Mahati, great ; immense. f«Rfe: Vinastih, calamity ; loss. 

^ Te, They. Wgat: Ampitah, immortal. 173 $* Bhavanti, become. % Ye, who. 
i^srat Efcat, him; Parabrahman. idhuh, know. Wl Atha, on the other 

hand, Itare. others ; who do not know the Brahman. j£:3i^ Duljkhaci, 
misery : blinding darkness, sjfo Api, even. anti, go. 153 Eva, certainly. 

14. “ Here, indeed, are the wise ; and so we, God-fearing 

people, have availed ourselves of their presence, and learnt the 
Supreme Self from them. Know Him thou also, for if thou 
dost not know Him now (while the Great Teacher is present), 
great will be thy calamity hereafter. They who know Him 
verily become immortal, while others (who reject the teaching 
of the Great Teacher) will, indeed, go to misery.”—303. 

Xote .—The won I *‘iha” meaning “ here, ” alludes to tile '‘Inidli "or the Enlightened 
Teacher, referred to in the previous Mantra eleven. When, through great good fortune, a Teacher 
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comes out, one must take advantage of his physical presence on this earth ; unfortunate, indeed, 
are they who, living in the age of such a Teacher reject his teaching, and do not benefit by his 
gracious presence. 

/Vote. —Compare the cognate verse Kena Upanisad, Mantra 13. (S. B. II., Vol. I). 

MANTUA IV. 4. 15. 

5T cT%T II M II 

\3 ‘ 

Yada, when. Bhutabhavyasya, of what has come to be, 

and of what will come to be. Isanain, the Ruler ; one who lords it 

over, Devain, the Deva; the god that plays with. lit am, this. 

WtWntf Atmanam, the Parainfitman. af 3T?Tr Anjasa, justly. 
AnupaSyanti, see; know. 5T3: Tatah, then, sr Na, not. Vijugu- 

psate, do not wish to hide themselves ; there being no cause of fear. 

15. “ Those who clearly see this Supreme Self, the God, 
the Ruler of the Present and the Future, are never afraid, 
because (of this knowledge, for they always see Him near by 
to protect them).”—304. 

/Vote. —Compare Katlia Upanis.id, IV. 5, (S. B. H., Vol. I.) 

MANTUA IV. 4. 16. 

^TT*TCiqffqT^S*JrT^ II \\ II 

Ahobhih, together with the days , the planets. The rotation 
ontheiraxis causes day and night. Saiavatsarah, the year ; the 

sun. The revolutions round the sun cause the year. qQttc]; Yasm&t, from 
whom; in whom; round whom. Arv&k, inside; within its limit. 

Parivartato, rolls; revolves. Hi* Tat, that. Jyotis&m, of 

all lights. snIRf: Jyotih; light, wj: Ayuh, firm ; constant, immoveable. 
WRTH Amritam, immortal, Devfth, the devas. Up&sate, worship, 

f Ha, it is well-known. 

16. “ He round whom the Sun (the year) revolves along 
with all the planets (days), Him the devas worship as the Light 
of lights, the Fixed (centre), the Immortal.”—305. 

Xote. —This dost ribc* the Loid as the icntr.il Sun, round whom revolve all auns f tairying 
along with them their planets. This central Sun i** the Ayu.s 01 the Fixed one. The suns are 
culled the year, and the planets ate called the da\s. 
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MADHVA’S COMMENTARY. 

He is the Lord, for whom the years and the days produce 
no change ; for He is Eternal and Changeless. He is the Light of lights, 
and the Immoveable One. All the devas worship Him. 

mantra IV. 4. 17. 

STTcRT* II II 

wflOTL Yasmin, in whom. tfa Pancha paflchajanah, for every 

person five senses, (1) the Pr&na, (2) the Eye, (3) Anna, the food, (4) 
Manas, the mind, and (5) the Ear. 3PTT: Jan&lj, senses ; products of 
Prakriti. (Supply pratisthit&h, rest). <5t Cha, and. Ak&sah, the 

all-luminous. Mfila prakriti. jrfafgfi: Pratisthitah, rests. a*lTam,him. 

Eva, only. stl?HTsf, Atrn&nam, the Atman. Manye, I know. WJcf 

Amritam, Immortal. Kgr Brahma, the Brahman, fstjt^ Vidv&n, knowing. 
Wgfj: Amritah, Immortal ; Mukta. 

17. ‘‘ He in whom rests every being, the pentuple group of 

senses as well as the Akasa, Him alone I know as the Atman. 
One becomes an Immortal, on knowing this Immortal Brah¬ 
man.”—306. 

MADHVA’S COMMENTARY. 

The author now explains the Mantra Yasmin Pancha Pafichajan&li, 
etc. The Lord is within (the heart of every being, and it is on this 
Lord that depend the Prana, Chaksus, Annam, Manas and 5rotra (these 
five senso-devas) and the Mfila Prakriti called fik&sa. 

The word Annam is to be supplied to fill the group of five, from 
other Srutis, though it has not been distinctly mentioned here. In 
M&dhyandina Sakha the MaHtra runs thus :—• 

mmgct 3<s sftsw sftsmwwiwf wral *ra: *fh i 

Note .—The word Pan. hajanas has been explained by some asrefeiring to the Gandhaivas, 
Pitris, Devas, Asuras, and Raksasas. Some explain it as meaning the four castes, with the 
Nisadas. But Madhva tuk it to refer to Ptan.i, Chaksus, Annam, Manah, and (Srotram. 
He does so on the strength of the allusion in the next Mantra, where it is said that the Lord is 
the PrJna of PrJna, Chaksus of Chaksus, fSrotra of Srotra and Manas of Manas. In that Mantra, 
as in this recension, the woid Annam does not occui. This word Annam, however, is to be 
supplied in this Mantra from the MSdhyandinas, as mentioned above. To that effect also the 
I.ord BadarJyana says in his sutras (I. 4. II. to I 3):— 

n OTOTwmtf&fcBi** in 1 * ni 11 
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“ Though there are brief statements compassing the idea of plurali¬ 
ty, still there is no objection to such statements or words declaring Brah¬ 
man j for He manifests Himself in different forms, and there are other 
forms (in the supported, in addition to those in the support).” 

In texts, such as, “ In the Lord who is present in all bodies, are 
situated the five-people and Ak&sa ” (Bri., VI. 4 17), though the terms 
denote plurality of things, there is no difficulty caused ; for the same 
Lord assumes various forms in Akasa and other things, and these are 
additional forms. 

(Now) the Sutrak&ra states who those five people are. 

mwq*) in i u 11* ii 

“The five beings referred to in the above passage of the Bri. Up , 
are the Prliija and the rest, as appears from the next verse of that Upani- 
sad. ” 

An objector may say : “ But this is possible only in the recension 
of the M&dhyandinas, who read the additional words annasya annam. But 
in the K&nva recension that phrase annasya annam is omitted, and we 
have only four.” This objection is answered by the author in the next 
Sfltra. 

in i*i i* ii 

“ In the case of the text of some (the K&nvas), where food is not 
mentioned, the number five is completed by (taking) the light (mentioned 
in the preceding Mantra).” 

In the text of the KAnvas, the group of five is made up by taking 
«< the light ” which is mentioned in the preceding Mantra, “ Him the 
gods worship as the light of lights.” 

MANTUA IV. 4. 18. 

xnuT^r 

va is 

f£n|: u % u H 

^ Ye, who. 3T33T Pr&nasva, of the Prftna. STT»an PrUnam, Life, the 
maker of Prana. 33 Uta, and. 35j|3i Ohakjusah, of the eye. 3§J; Ohaksuh, 
the eye ; the maker of the Bye. 33,Uta. and. 3)39T iSrotrasya, of the ear. 
Will 6 rotram, the ear; he who makes the ear hear. 333: Manasah, of the 
mind. 33s Manah, the mind ; the maker of the mind. f3f: Viduh, know. 
^ Te, they. Jjuof Purftnam, the old, eternal. 3JJ*f Agryam, the one 
existing from before. 3V Brahma, the Brahman. fSlfafJj: Nichikyuh, 
have got; have known. 



IV ADHYAyA, IV BRAHMAN A, 81. 585 

18. ‘* They have known the ancient, the primordial Brahman, 
who know Him as the Life of life, the Eye of the eye, the 
Ear of the ear, (the Food of the food) and the mind of the 
Mind.”—307. 

MANTRA IV. 4. 19. 

fimtm ^ qsqfcT II ^ ll 

tfSKIT ManasA, by means of the mind. <5^ Eva, only. 
Anudrastavyam, should be seen. Iha, here; in the Brahman, fqfaw 
Kifichana, of any kind. sffSfT N&nA, variety. JTffel N&ati, there is not. 
«f: Yah, who. Ilia, here ; in the Brahman. S|T<Tf N&nft, variety. 

Iva, something like. «Ts(?lf5T Basyati, sees. Sah, he. igaft: Mpityoh, 
of death. Mrityum, death ; the blinding darkness. Vllflft Apnoti, 

gets. 

19. “ Even through the purified mind this knowledge is 
to be obtained, that there is no difference whatsoever here. From 
death to death he goes, who beholds this here with differ¬ 
ence.”—308. 

MADHVA’S COMMENTARY. 

(This Mantra 19 is thus explained by Madhva. It occurs also in 
the Katha Upanisad, IV. 11 :—) 

Though the Lord exists in many forms in these Pafichajans or 
the group of five, yet it must be understood that there is no difference 
(Bheda) in their forms or attributes. The person who sees any difference 
in these forms of the Lord, goes from death to death, namely, from 
darkness to darkness, for the region of darkness or hell is called death. 

Note. —“Similarly, those who see the slightest difference, among each othei, in the various 
bodily members, attributes and actions of the T^ord, or who see dilfeience plus identity 
(hhedabheda) therein, go to blind darkness. Theie i» not the slightest doubt in it.” 

MANTRA IV. 4 . 20 AND 21. 

n farcsi: q?: 

WrflT u n 

fafnq nfri n qi^qrqT- 

11 ^ 11 

74 
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WlriM Aprameyam, the Immeasurable ; the Infinite. Dhruvam, 

the constant. IJ?R| Etat, this ; Brahman. Ekadha, of one sort. 

Eva, only. Anudragtavyam, should be seen; should be com¬ 

prehended. fsrfsr: Virajah, pure; having no rajas or impurity in him; 
faultless. Ak&s&t, beyond the Akafia or Mtila Prakriti. q*« 

Parah, other; higher. srafi Ajah, birthless. tfgig Mah&n, the great; big. 

Dhruvah, constant; changeless su* Tam, him. The Lord. ijq Eva, 
only, fasfra Vijfi&ya, knowing (indirectly by hearing from the Vedas), 
vft?: Dhirah, the wise; one who has conquered the mind, whose mind is 
steady. ffllTQl: Br&hmannh, a jiva qualified to know Brahman. JTSrf 
Prajfl&in, direct knowledge, intuitive perception. Kurvita, should 

make ; should accomplish. SPRfrg Sabd&n, the Ved4s, &c., which consist 
chiefly of words. q$rg Bahun, speaking of various gods, such as Hara, 
Hirartyagarbha, &c. q Na, not. Anudhy&yet, should think upon, 

ffc Hi, because. Tat, that; to think of the varieties of gods in the 
Vedas, qre: V&chah, of speech, feiqqqif Vigl&panam, idle labour or 
weariness, or wordy gymnastics of the tongue. Iti, bIiows the end of 
the verses which commenced with Mantra 8. 

20 & 2i. “ In one and one mode only, must be looked at 

this Measureless, Motionless, Faultless Being, who is beyond the 
All-shining Akasa (Mula-Prakriti), who is the Birthless Atman, 
the Great, the Eternal. 

Him alone should the sage (first), knowing (indirectly 
through scriptures), try to know intuitively (by direct vision), he, 
the seeker after Brahman, let him not ponder over many (conflicting 
scriptural) texts; for, verily, it is a vain labour of speech.”— 
309, 3io. 

MADHVA’S COMMENTARY. 

Therefore, the Lord 0ari should be understood in one mode only; 
namely, that, though He may appear in many forms, He is one, and 
those forms are not different from Him. 

(Heis called ‘Aprameya,’ because there is absence of all quantity or 
size in Him. Some explain the word Aprameya as meaning indescribable, 
by words (Aviichya), not grasped by Manas, or unthinkable. According 
to them, Prameya means an object which can be established by proof, 
and so they say the Lord is above all proof.) 

But this is wrong, for the f$ruti, already quoted, says, that He should 
be seen by means of the mind. (See verse 19.) 
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(An objector says : What is the harm if*we aay that the Lord cannot 
be described by words by anyone ? To this, we reply, if this were so, 
then the Vedas are set aside, because the Vedas are words and they do 
describe the Supreme Lord.) 

(An objector then says, the Vedas describe Saguna Brahman only, 
and do not describe the Nirguna Brahman. Words cannot describe 
this Nirguna Brahman, and so He is called Aprameya or Av&chya. To 
this, the author replies :—) 

A thing that is absolutely indescribable by words, is also absolutely 
indescribable by any figure of speech, for no person has over seen an 
indescribable object described figuratively. Because a thing which is 
described by words, may also be descridod metaphorically. But not 
otherwise. 

(An objector may say : A person who has tasted cane-sugar, knows 
the sweetness of the sugar, so also a person who has tasted milk, knows the 
sweetness of milk, etc , and these sweetnesses are of different kinds, the 
sweetness of cane-sugar, the sweetness of milk, the sweetness of honey 
etc., because they are all subjects of experience. But these various sweet¬ 
nesses can never be described by words, because the peculiar sweetness 
of milk or of cane-sugar can only be described by saying “ it is the sweet¬ 
ness of milk or -of cane-sugar. ” And in this sense, it is indescribable. 
But the sweetness of milk may be figuratively described by saying that 
it is something like the sweetness of cane-sugar. Though a person who 
has never tasted milk will not get an exact idea of the sweetness of milk, 
yet he will get some idea of general sweetness, if lie has tasted cane- 
sugar, when he is told that milk is sweet like cane-sugar. So a thing 
which may really be Avachya or indescribable by words, may be des¬ 
cribed metaphorically, and the Vedas so describe the Nirguna Brahman. 
To this, the author replies :—) 

No one has ever teen the metaphorical description (laksan&) of 
a thing which is avachya—not describable by words. For, to say‘milk 
is like sugar in sweetness’ is really no description, for the description of 
the special sweetness of milk cannot be described, but using the words 
the sweetness of milk, will convey an idea to that person only, who has 
tasted milk. The words ‘ like the sweetness of sugar ’ do not describe 
the peculiar sweetness of milk. For it is well-known that the sweetness 
of milk is visadam, the sweetness of molasses is tikfna (acute), the 
sweetness of ghrita or clarified butter is stliira (inacute, quiet). In fact, a 
thing which cannot be described by words, cannot be described by 
metaphor also. 



588 BRIHA DARAN TAKA - UPANlSAD. 

• • • 

(An objector says : Br£hman is nirguiya, as the 6ruti says, Kevalo 
Nirgugaficha UJ»). It shows that words cannot describe Brahman, 

because Ho is above words. To say that Brahman is described to be 
Satyam (truth), jfi&nam (knowledge), etc., and that, therefore, Brahman 
has some qualities and is not Nirguna, is beside the point, because these 
terras Satyam, jfi&narn, etc., do not really describe any definite object, 
they are mere abstract terms. If they described any definite substance, 
then there would have been no necessity of the Samanvaya sfltra of the 
Ved&nta. Therefore, a thing which cannot be described by any definite 
words, may be described by similes and metaphors (Laksana). To this, 
the author replies :—) 

(This may be so, if Brahman was Nirguna, but He is not so), because 
there is 110 real existence of a thing or object which is Nirguna or 
devoid of all attributes. And if Brahman was really Nirguna then His 
very substance would vanish. Because no one has ever seen the substance 
of a thing which has no attributes. The §ruti, quoted by you, in which 
Brahman is said to be Nirguna, really means that Brahman has not the three 
gunas, technically so called ; namely, the gunas of Prakriti, termed Sattva, 
Rajas and Tarnas. The Lord has not the three gunas of Prakriti, and, 
therefore, He is called Nirguna, and not because He has got no gunas 
absolutely. If this were so, it would contradict those texts of Sruti which 
describe the various gunas, the various attributes of the Lord, such as 
Ekodevah, etc. Therefore, in order to prove the substantive existence of 
Brahman, it is necessary to admit that Ho is Saguna and that He is 
describable by words. 

(An objector says, that those philosophers who know the truth about 
the Pad&rtha, namely the Vaisesikas, say that there are certain Pad&rthas 
or predicables, which are not substances, and they quote Vaisesika sfitras 
(1.1.4 to 1.1.12) to prove this. Thus, according to them, all predicables 
consist of six classes, as given in sfitra (1.1.4) :—“ The Supreme Good 
(results) from the knowledge, produced by a particular dharma, of the 
essence of the Predieables, viz., of (I) Substance, (2) Attribute, (3) Action, 
(4) Genus, (5) Species, and (6) Combination, by means of their resemblances 
and differences." (See Vaisesika Philosophy, Sacred Books of the Hindus, 
Vol. VI., Second edition, page 8). Thus, according to this philosophy, 
the predieables, called “ Attribute," “ Action/' “ Genus,” “Species" 
and “ Combination," are not substances, and yet they have real existence. 
Similarly, may not Brahman be a real entity, like “ attribute," etc., and 
be not yet a substance ? To this, we say, it cannot be so, because it is a 
contradiction in terms. An entity which has no virtues (Dharmas)or 
attributes (Gu^as) can have no existence,, as mentioned by us before. 
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The five predicables of the Vaisesikas (Attribute, Action, Genus, Species, 
and Combination) are entities which have certain dhartnas and virtues, 
and are not nirgugas, even according to those philosophers. They admit 
that the dhartnas of ‘ attributeness,’ ‘ action ness,’ etc,, inhere in them. 
Moreover, it is admitted by the Vaisefikas that the five predicables,above 
mentioned, are not nirgunas, and this the author shows next:—) 

Even the differences between one attribute and another attribute, 
between one action and another action, etc., constitute a specific gnna, 
and so these five predicables of the Vaisesikas are not really nirguijas. 

(Though, technically speaking, these are not “ substances," in the 
Vaisejika sense of that word, yet they are entities. The diffeience of one 
attribute from another attribute, the difference of oue action from another 
action, etc., is the specific attribute of these. Thus, according to them, 
the gunas or attributes are seventeen, as given in s&tra 1.1.6, page 18 :— 
“ Attributes are Colour, Taste, Smell, and Touch, Numbers, Measures, 
Separateness, Conjunction and Disjunction, Priority and Posteriority, 
Understandings, Pleasure and Pain, Desire and Aversion, and Volitions.” 
Thus the attribute ‘ colour’ is certainly distinguishable from the 
attribute called ‘ taste similarly, ‘ smell ’ is not ‘ touch ' and so on. 
This distinguishing quality is the guija of these predicables. Similarly, 
Karmas or Actions are of five kinds, as mentioned in siltra I. 1. 7, 
namely :—“ Throwing upwards, Throwing downwards, Contraction, Ex¬ 
pansion, and Motion are Actions." Thus the action of throwing upwards 
is different from the action of throwing downwards. Similatly the action 
of contraction is different from the action of expansion; and so these 
predicables are not nirgunas. Similarly, with the other predicables, called 
genus, species, and combination.) 

(Nor can this difference between one attribute and another attribute, 

one action and another action, etc., be called a mere illusion or error, 

\ 

because there is nothing to negate the direct perception of these differen* 
ces. Moreover, though it is not usual to see the combination of one 
attribute with another attribute, or rather to speak of the combination of 
attributes, as we speak of the combination of substances, yet sometimes 
people do use in their talk of the combination of the gunas with substan¬ 
ces. Thus they say, “ Rupena Yuto ghatah " ” a pot joined with colour." 
Though the word samyuhta is not used here, but only the word yulcta, vet 
there in no difference in the meaning, as there is no difference between the 
words dhvafiisa and pradlivamsa. Moreover, Jaimini and others do use 
the word saihyoga in this connection also. They say, “ dravy&n&m karma* 
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samyoga," etc., and thus they use the word “ samyoga" between the 
substance and a non substance, like colour, etc.) 

(An objector says: The five predicables, attribute, action, genus, 
species and combination, being non-substances, how can there be any 
attribute to these ? For ‘ attributes, ’ * actions, ’ etc., qualify substances 
and attri butes do not qualify attributes, etc. To this, we reply, how do 
you know this that, ‘ attribute,’ ' action, ’ etc., only inhere in substances, 
and nowhere else? If you say that we see substances only having 
attributes, actions, genus, etc., then we answer that attribute, action, etc., 
may be seen in attributes, etc., also.) 

(An objector says ; The seventeen kinds of attributes, the five kinds 
of action, etc., are merely conventional usage, and not anything which 
can be perceived. It is merely a figurative way of speaking. To this, 
we reply that it is not so. There is nothing to negate or annihilate the 
perception of the difference between one attribute and another attribute, 
etc, Otherwise, one substance w >uld not lie different fr>m another 
substance, and the ve-y existence of substance would vanish.) 

(An objector may say; Yet we cannot admit that the five predi¬ 
cables, called ‘ attribute, ’ ‘ action, ’ etc., have the property of possessing 
quality. For, if it were so, then, for example, oneness being different 
from non-oneness, and non-oneness being different from another non-one- 
ness, there would be no end to this. For we shall require another oneness 
to differentiate the the first oneness, and a third oneness to differentiate 
the second oneness. Thus there would arise the fallacy called Anavasthfi 
or reijressus ad infinitum. To this, the author replies:—) 

It is not open to the objection of anavasthA, because it serves the 
purpose of expressing its own object. 

(There would havo been anavastha, if oneness, etc., were not capable 
of expressing what oneness meant. The oneness serves the purpose of 
expressing the quality of oneness, and this is admitted by all. No 
one over confounds oneness with non-oneness. If this were not so, then 
there would bo no difference between Aprameya-ness and Prameya-ness, 
between unmeasurableness and measurableuess, with which this dis¬ 
cussion started.) 

(Therefore, the abstract nouns etc., are not the ilirguijas of the 
Advaitins. If the nirguna of the Advaitms lie admitted, then the attri¬ 
bute Aprameya applied to Brail nan would include its opposite attribute 
also. Brahman being nirguom, it is equal whether you call Him Aprameya 
or Prameya, for an object, which is really without qualities, may be said 
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to have all contradictory qualities in it. The author ends this by the 
following extract from an authority :—) 

"If the Lord has no gunas, then it follows that He is unspeakable by 
words, and incomprehensible by mind. Then we ask, where is such a 
Lord, for then His very existence vanishes ? Therefore, he who says that 
the bei ng called Brahman, has no qualities (guna«), hois not different 
from him who believes in the SfinyatS, or voidness, and practically he is 
a nihilist or a Buddhist. All gunas or attributes are themselves the 
guninas or the things qualified ; similarly, all gnninas or the things quali¬ 
fied, are really gunas, in the case of these five predicables. ” And so on, 
in the same book. ( gsiisr* gPgsj: gf»Wt gmt: ). 

mantra IV. 4. 22. 

*T 3JT l*q STTrm fafTWro: m#q 

sjth: ^s pfen fqqm: * * qsrrerT- 

VRT SfjiftqT^q qq sremqqf^q VTrrqi^ qq 

* Cs Cs * 

StafihwJT ^qf %T9RT?ITTO^m rf^rT 

TSrfeT^CFrT qfR qq^TS^TSCl^r^q 

fqf^roTT grwqra iprfo qqTraqt 
JTsrafcr st^tt fT 

fk q5T%qTi^T ^qf StTSqqTcRSq %T33 ^ 

f ** %r%qonm^ sqr-en- 

qiq fa^T 5 ^' qT ^fq m Tq^q^TT m 

fq^spm m ^ <*q% wrsiri: i Tjq 

%fqTrRTS3J^T qff aj^SajT^T qf| sftq?lsqfT 
?rf| ^sra^T ^ sqq^ q ft«qc^qgf^ q q*q 
^cqq: qTqqq^qmrqrr: qj^qinrq^qWrq^ 3 f^q 
q*fq qq % qqq: u ^ w 
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Sah, he ; the ParamAtman spoken of. ^ Vai, indeed ; alone, t$fj 
E?ah, this. tfJI^MahAn, great. TOl Ajah, birthless. WIWT AtmA, the 
Atman. «i: Yah, who. wif Ayam, this. f«5fRTO: VijflAnamayah, one 
having ail the knowledges ; one who is at the bottom of all the knowledges. 
STO* PrAnesu, inside the PrAnas. Esah, this. W$T3T: AkAsah, the 

space. V Yah, which, Hpidaye, in the heart. «fa: Antah, inside. 

Tasmin, therein. Sete, lies ; sleeps. Sarvasya, of all. 

Vasi, subduer. OTOf Sarvasya, of all. ^Iisi: tAAnah, the dear object of 
BrahmA, Rudra, &c. This word consists of ISa, BrahmA, Rudra, &c., 
and *R Ana, dear, life, mover of activity. WWW Sarvasya, of all, of 
BrahmA, Rudra, &c. ufirofir: Adhipatih, superior and protector, wfvt 
Adhi, superior and qfif Pati, protector. ?f: Sah, he. «t*gifT SAdhunA, good. 
qftfoiT KarmanA, by the deeds. Bh&y&n, greater ; happy like the 

jfva ; by the fruits of his good-deeds. H Na, not. WSWJilT AsAdhunA, bad ; 
evil. wJui Karraana, by the deeds. KaniyAn, less ; miserable w 

Na, not. ijtf Eva, also ; even, Esa^, he. Sarvesvarah, con¬ 
troller of all. Esah, he. BhfitAdhipatih, born master from 

the first ; one who is master from the beginning ; eternal master. ijw 
E fah, he. BhfitapAlah, born protector ; protector from the first. 

HW E$ah, he. EsAtn , these. &t«Rt LokAnam, of the worlds. 
AsambhedAya, for non-separation ; in order that there may be no variety 
of classes. Vidharanah, capable of defending. Setuh, support. 

?f Tam, suoh; as just spoken, Etam, him. BrAhmanAh, the 

Bn'ihmanas. VedAnnvachanena, from the teachings of the 

Vedas ; by the study of the Vedas. Yajfiena, by the sacrifice. 

DAnena, by giving away gifts. wqfff TapasA, by austerities. SRnflift 
AnAsakena, by fasts. fkfsfaptffa Vividisanti, wish to know, Etam, 

him. Eva, only. ViditvA, k no wing. ifa: Munih, knowledge ; 

pure. Mukta or liberated. Bhavati, beoomes. Lokam, world ; 

shelter. lchchhantah, wishing. SRrfsRi PrabrAjinah, the ascetics ; 

the SannyAsius that have given up all the works enjoined or forbidden. 
<Sn*Etam, him • towards Hun. 5R3ff?f Pravrajanti, go. Etat, it. $ 

Ha. $ Vai, indeed. Tat, so. fa$t«f: VidvAmsah, the wise. tpf Pfirve, 
before, xrsrt PrajAm, progeny. This word stands for prohibited objects. 
«f Na, not. K&mayante, desire. qff Sma, did. ifqf YesAm, whose. 

5|: Nah, our. wf Ayam, he. wrjit AtmA, Master ; Loyd. «pf Ayam, he. 
sifa: Lokah, shelter ; refuge. TOW PrajayA, with the progeny, fatf Kim, 
what. Kari?yAmah, shall (we) do. %fk Iti. ^ Te, they ; the wise, 

f Ha, formerly. 3$TOPfT: PutraisanAyAh, desire for a son. ^ Oha, and 
VittaifanAyAh, desire for wealth. If Oha, and. 9^<rq||i|f: 
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Lokaisan&y&h, desire for world. <3 Oha, and. KpvRg Vyutth4ya, having 
raised themselves above ; getting rid of. aw Afcha, then ; one becoming 
Br&hmana, or Mukta. f*T(5tW*T Bhik§4charyam, the practice of begging. 

Charantisina, carried on ; become the beggars of and seekers 
after the immortal bliss. fg Hi, certainly, ajt Y&, which (is), (jar Eva, 
only. $3{331T Futraisan&, desire for sons. Sir S&, that, f3^33<!ir Vittaifana, 
desire for wealth, 3 r Y&, which (is), faring Vittaisanft, the desire for 
wealth, w Sa, that. ^l%3niT Lokaisanft, desire for world, sit Ubhe, 
both. ^ Ete, these ; the subjects of this world as well as of the next. 
*5^ Efane, desires, <53 Eva, only. Bhavatah, are. «: Sah, that. 

<53: Esah, the Param&tman. g% Iti, such ; touched with misery like 
Brahm&. 3 Na, not. gfh lti, such ; untouched by misery, like 
Mukta Ram&. si Na, not. 3H?W Atm&, Visnu. H*ggT: Agrihyah, incapable 
of being grasped as a whole ; (incomprehensible), fg Hi, because, 3 Na, 
not. Grihyate, has ever been grasped or comprehended. sttfHf: 

ASiryah, incapable of wearing out. ffc Hi, because. 3 Na, not. gfcf3l 
!§iryate, has ever worn out. Asangah, such as does not come in 

contact (with anything foul), ffcf Hi, because. 3 Na, not. SlJ3it Sajyate, 
has ever come in contact with. trfhlT: Asitah, free from bondage. 3 Na, 
not. 8q*r^ Vyathate, is subject to pain. Sf Na, not. ftwfg Rijyati, is 
subject to destruction, W 3 : Atah, from Him ; from the Lord. Aham, 
I. qi<f P&pam, sin. 3t3>?33( Akaravam, committed. #nfAham, I. 
Kalytlnam, what is good or holy. Akaravam, did; performed. 

Iti. < 5 ^ Ete, such feelings. <|?f Ecatn, the Mukta; the liberated (jiva). 
si Na, not. 3 W: Taratah, spread ; cover. i?3» Esah, he ; the Param&tman. 
15 U Ete, these. 3^ Ubhe, two such feelings. 3?% Tarati, is always 
beyond. tjd Etain, him. $731$^ Krit&krite, acts done or not done; 
performance or non-performance of acts. *1 Na, not. 343; Tapatah, 
trouble. 3 U. g Ha. <53 Eva, verily. 

22. “ This Great, 'Unborn Atman is He alone who 

is All-knowledge, who reposes in the Pranas, who reposes 
within this space which is inside the heart. He is the 
Controller of all, He is the Impeller of all tsas (Lords, like 
Brahma, Rudra, &c.), He is Superior to all and Protector of all, 
His consciousness does not get expanded by the performance 
of good deeds (for He is all holy), nor does it get contracted 
by evil deeds, (for though He lives among sinners, those sins 
do not touch Him). He is the Controller of all, yea he is 
the Master of all from of yore, He is the Protector of. all 

75 
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from of yore. He is the bulwark and support of these worlds, 
so that they may not get foundered. He is the refuge of these 
worlds. Him do the seekers of Brahman try to know 
through the study of the Vedas, through the performance 
of sacrifices, through the giving of alms, through austerities 
and through the keeping of fasts. By knowing Him alone one 
becomes a Muni (mukta). To Him alone do the mendicants 
pray and, seeking to find refuge in Him, they renounce (their 
homes and all sinful deeds). For His sake, indeed, the former 
sages did not desire for offspring, saying, ** What shall we 
do with children, we to whom this Lord is the sole master, 
this Lord is the sole refuge ?” Having got rid of the desire 
for sons, the desire for wealth, and the desire for higher 
worlds, they went on with their profession of begging—(begging 
alone from the Lord of all, the alms of his grace). Verily, 
that which is the desire for sons, is the desire for wealth, 
and that which is the desire for wealth, is the desire, indeed, 
for worlds. Both these are indeed but desires. 

Note ,—See III. 5. 1. 

Verily, this Lord is “ not thus.” This Atman is incapable 
of being grasped as a whole, for no one has ever been able 
to grasp Him. This Atman is incapable of wearing out, for 
He is never worn out. This Atman does not come in contact 
with anything foul, for He has not ever come in contact with 
anything foul. It is the nature of this Atman that He is ever 
free from bondage; that He never feels miserable; and that 
He is never destroyed. 

Note .—See III. q. 26. 

These two feelings never come across the Lord, namely, 
“ I have committed a sinful deed, or I have committed a good 
deed.” Nor do these two feelings come across the mind of 
the Mukta and cause regret to him, for he knows and says—“ I 
committed sin permitted by Him, I did good deed also permitted 
by Him.” He crosses over both these sentiments. The deeds 
of ommission and commission do not pain him.”—311. 

Note .—The words aja, itmS, mahan, &e., are applicable to the four-faced Brahma also. 
But the context leaves no doubt that the Supreme Lord is meant here. 
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MADHVA’S COMMENTARY. 

(The author now explains the words Sarvasya vafii, Sarvasya 
is&na, etc., showing that these are not synonyms:—) 

Because every thing is within the control of Hari, therefore, H< ia 
called Sarva-vasf. He is the Lord of the activities of Lords, like BrahtnA, 
Uudra, etc,, so He is called Sarvasya IsAna. 

N 0 tt. _The wor.l Ulna is composed of two words Isa meaning Lord or ruler, and lna 

meaning life or activities. The ruler of activities of all beings, like Biahml, Rudra, etc., is 
called Sarvasya-lsa ana, “ the ruler of the activities of all.” 

He is called Adhipati, because he is “Adhi” or superior to all in his 
attributes, and be is "pati,” because He is the nourisher and protector of 
all. The Lord is called Bbfit&dhipati, because so long as He exists, He is 
the Lord of all. His lordness has no beginning and, therefore, He is the 
Eternal Ruler. He is called Muni, because his essential nature consists 
of eternal knowledge, and so He is calledMuni or knower. This is the name 
of Jan&rdana. In its secondary sense, the word Mnni is applied to that 
jfva also who knows this Lord, called Muni, and the knowledge of such 
a jiva is not like the knowledge of the Lord, and so the word Muni is 
applied to the jivas who know the Lord, in a secondary sense only. Know* 
ing this Lord, all Muktas become devoid of all desires (like desires for 
sons, riches or worlds), and they get rid of births and deaths and 
enjoy eternal bliss always. These Mnktas are called Bhikfus, because 
they being devoid of nescience, constantly beg from the Lord 
Visnu a portion of that bliss, which forever flows out of Him. Verily, 
Lord Visnu is alone the giver of Mukti. On getting Mukti, the Mukta 
says no more, 11 1 have done this good thing, I have done this sinful 
deed. ” In fact, the Mukta will never do such a thing. In fact, he 
realises “ whatever good or sinful acts have been done by me or by other 
conscious beings, all those were done under the power emanating from 
the Lord Visnu who i3 the Lord of all Lords ; because, but for the life 
given by Visnu, no conscious being would have come into existence 
nor could have performed any acts of merit or demerit." Verily, 
Jan&rdana is Himself beyond all gbod and evil deeds, for ever. These 
two (meritorious and sinful deeds) do not trouble the Lord Janftrdana. 

mantba IV. 4. 23. 

\ ij*r t * 
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* «BTT°TT cf*qT|qTq^T;%T ^FcT 

RRT%qt «r5TTSrTT^5nrTTTsf q*qfq 
^#*TTr*n?T qsqfa qsf qn-RT RTRT ^ q^RlW 
^T qTCRT qqfq qq qTCRicf qqfq fqqTqt fsr^sft 
firfqf%r€t fn^rnrt qqr^q q^fo5T^: qqiiq qnqqts 
sgr>m ftqiq qTfrq^qq: wqa fq^fH 

TTT qifq qf ^Rqiqfq i! ^ II 

?iq Tat, that; what lias been just taught. Etat, this. qt<rr 

Richa, by a Rik verse. Abhyuktam, haa been said. STTIPQW 

Br&hmanasya, of the Lord Visnu, who ia s])oken of by the Brahmana, i.e., 
by the Vedas. i^q: Esah, this ; such. nfftTt Mahima, glory; greatness, 
fin*: Nityah, eternal. ^tT’HT Karinana, by the deeds, good or bad. «f Na, 
not. epif^ Vardhate, attains greatness; becomos greater, sft No, not. 

Kaniy^n, less. 5Rg Tasya, his; of the Lord Visnu, ever great and 
free from the fruits of deeds, qq Eva, only. Padavit, knowerof 

the real nature. qqRj Sy&t, one should be. Tam, him. fsrf^T Viditva, 
On knowing, qtq&T P&pakena, evil. KarmanH, by the deed. ST Na, 

not. Lipyate, (one) ia touched, ^far Iti, here end3 the Rik. 3Wl!f 

Tasmat, therefore, Evaihvit, who knows this one ; knows that the 

knowledge of the Lord is the only means of attaining Mukti. scrtev: 
6&ntah, devoted to the Lord ; one who has subdued his senses, q-far: 
D&ntah, one who has Subdued his pride; calm. Uparatafc, such as 

takes delights only in the Lord, who is always near in the heart ( gq 
Upa, near, in one who is near, and Ratah, one who takes delight 
in). fafarg: Titiksuh, enduring; enduring the pair'of feelings opposite in 
nature, such as heat, cold, &o. ftfTffgtT: SainUhitah, grasping or com¬ 
prehending the actual thing by the mind. According to the commentary, 
the reading, must have been efttttffft:, Ksamahitah, endowed with for¬ 
giveness; for it explains the word $nqi, and not ftHT, by saying, S^ITT 
gfwfftJ H. Bhfitv&, being, becoming. W?qfq Atmani, with one’s 

own self. ijq Eva, only. sn?Wf Atra&nam, the Paramatman. qsfqfer Pasyati, 
sees; one should see. VHcffltf Atm&nam, the Paramatman, *qs| Sarvam, as 
full. Rf Pasyati, one should see. qt'-ffl’ P&pina, sin. tjjf Enam, him ; one 
who knows the Brahman, q Na, not. ertfer' I’arati, gets to. *15? Sarvam, 
all. qwhsf P&pmanain, the sin. 5Rfg Tarati, crosses; is beyond, tpf 
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Enaiu, him; the ktiower of the Brahman. PApma, the sin. sf Na, 

not. Tapati, troubles. Sarvara, all. PApmAnam, the sin. 

?wRl Tapati, burns. STT9T3I: BrAhtnanalj, the Lord ParamAtman, who is 
known by the Veda or BrAhraana, fqqiq: Vipapah, without sin ; sinless, 
fsfpj: Virajah, without attachment, A vichikitsah, doubtless i 

without doubt of any sort. trqfe Bhavati, becomes. Samrat, oh 

sovereign. <{q: Efah, he ; the ParamAtman. Brahinalokah, full 

knowledge, ^ff? Iti. tnsjqqqtr: YAjnavalkvah, YAjfiav alkya. 33tW TJvAcha, 
said. * Ha, formerly. Qp Bah, thus instructed by thee. Aham, I. 

Bhagavate, to thee ; to the venerable teacher. VidehAn, the 

land of the Videhas. ^rfir DadAmi, give. 9 Cha, moreover, MAm, 
me ; ray own self. qrfq Api, even. Saha, together with. 

DAsyAya, for serving (thee) as thy slave. ^Fa Iti. 

23. “ This has been sung in a ltik verse :—“ This 

eternal Vastness of Brahmic Consciousness does not get increased 
by any good deeds, nor decreased by contact with fcvil. Let 
one know the truth about Him alone, for by knowing Him, 
he is not besmirched with evil deeds. 

Therefore, (since the knowledge of the Lord leads to Mukti), 
he who knows (this truth), after having become devoted, humble, 
God-satisfied, patient, and forgiving (or collected in mind), 
sees the Supreme Self in his self alone, sees the self as the 
All-full. No sin can cross over him, he crosses over every sin, 
no sin can burn him, he burns all sins. (He knows that the 
Lord) is free from sin, free from attraction (and repulsion), 
free from doubt, and the vast Brahmic Consciousness, as 
taught in the Vedas. He is Brahma-loka, the All-full Intelligence, 
O Monarch. Thou hast attained Him,”—thus spoke Yajnavalkya. 

“ I give you, venerable Sir, the entire country of the 
Videhas, together with my self,. for serving you,” said Janaka 
Vaideha.—31 2. 

MADHVA'S COMMENTARY. 

'* $anti implies the steady and deep devotion to the Lord ;.aud Datna 
means checking of pride ; and Uparama’ is. described to be the state of 
ever being satisfied with the Lord yisnu. who, dwells in the hearts of;all. 
TitiksA, denotes the endurance of the pairs of opposites, such as heat and 
cold, etc , and KgaraA implies the non-ebullition of anger. " Thus it is 
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in the Sabda-Nirnaya. “ Sarvam AtmAnam pasyati ” means “ one sees 
the Atman,the Lord JanArdana, as Sarvam or All-full,” He who knows 
the Lord as thus, will cross over or get rid of all attachments, doubts and 
sins, because the Lord Purnsnttarna is Himself eternally free from 
attachments, doubts and sins. 

The Lord is called Brahmania, because He is known through the 
Vedas, for Brahma is a name of the Vedas; and He who is known (ana), 
through Brahma or Veda, is BrAhmaija. He is called Brahmaloka 
)> because the Lord God is full (Brahma), and is knowledge 

(loka). 

mantba IV. 4. 24. 

sr ijar n ^ n 

W Sah he. q;^: Esah, this. Mahan, great. 3T3! Aja, birthless. 

«n?HT AtroA, the ParamAtman. AnnAdah, the eater of food ; strong, 

healthy. Vasudanah, the giver of the earthly and the heavenly 

riches. ^ Vai, indeed. *l: Yah, whoever. Evam, this. Veda, 
knows, qg Vasu, the riches, Vindate, obtains. 

24 . This, verily, is the great Unborn Paramatman, the 
eater of food and the giver of riches. Whoever knows this, 
obtains riches.— 313 . 

mantba IV. 4. 25. 

t ^ q ^sf ^ II II 

11 wflr srgS msmjn; u n 

tT: Sah, that; the aforesaid. Esah, this. trgHf Mali tin, great. 

W3T: Ajah, unborn. AtrnA, the Param&traau. BTJrr: Ajarah, who has 

no old age; undecaying. WT*: Amarah, who will never die. 
Amritah, who never died. «wqs Abhavah, who has no fear, Wgr Brahma, 
full ; who is satisfied in his own self. $ Vai, indeed. WfT Brahma, the 
Brahman. WW' Abhayam, one who has no cause of fear, w Vab indeed ; 
to be sure. Yah, whoever. Evam, this. Veda, knows. W 

Brahma, satisfied in His own self. BWf Abhayam, without any cause 
of fear, t Vai, indeed, twfo Bhavati.is. ffc Hi, to be sure. 
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25. This, verily, the Great, Unborn Paramatman, is 
Ageless, Deathless, Immortal, Fearless, and satisfied in His 
own-self. The Braman has, indeed, no cause of fear. Whoever 
knows this, becomes, indeed, satisfied in his own self, and 
is without any cause of fear.—3x4. 

HADHVA’S COMMENTARY. 

The Lord is Wft (Amara) because He will never die, and He is 
(Amrita), because He did never die. The word Brahma in this mantra 
means the state of having attained all the objects of desire ; so one who 
knows Him thus, obtains all the objects of his desire and becomes, through 
the grace of Visnu, all desire obtained and fearless. Thus it is in the 
same book. 

(It has been said in the previous but one Mantra, that the Lord 
becomes ( ) free from sin, free from doubt, &c. Does it mean that the 

Lord was not free from doubt, &c„ before, and that He now becomes so ? 
This objeotion the Commentator answers, by quoting an authority and 
showing that the present tense includes the past and future tenses as 
well:—) 

It has been said in the Sabda Niriiaya ( ) that the verbs 

sPJJt (Abhfit) “it has been, ” (Bhavisyati) “ it will be,’' and vieft 

(Bhavati) “ it is, " &c., when employed in describing the attributes of the 
Great Lord Hari, all indicate the constant and permanent presence of 
those qualities in the Lord, though they may be expressed in varying 
tenses. 

Here ends the Bhdsya on Adrlra Brdhmanam. 


Fifth (Maitreyi) Brahmanam. 

MANTRA IV. 5. 1. 

^ snjsj rrf£ 

II ^ II 

Wl Atha, now ; and. V&jfiavalkyasya, of Y&jfiavalkya. $ 

Dve, two, j|t*f Bh&rye, wives. Babhftvatuh, were, f Ha, formerly. 
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INta) Maitreyi, Maitreyi by name. W Cha, and. Katy4yani, 

K&ty&vani by name. <9 cha, and. Tayoh, among them. 

Maitreyi, Maitreyi. *T3T9i%«ft Brahinav&dini, fond of discussing about 
the Brahman. Babhuva, was. f Ha. afir Tarhi, then ; on the 

other hand. K4tyftyani, K Uy4yani. 5ftsT?ir Striprajfi4, wise in 

the duties of a housewife. 159 Eva, only, tm Atha, now. qr3jT3$ftr: 
Y4jnavalkyah, Y4jfiavalkya. Anyat, other. Vrittam, mode of 

life ; the life of a Sanny&sin. Upakarifyan, was desirous of 

adopting or attaining. 9 Ha. 

1. Yajnavalkya had two wives, Maitreyi and Katyayani. 
Of these two, Maitreyi was a seeker of Brahman, while 
Katyayani possessed only womanly knowledge. Now Yajnavalkya 
was desirous of adopting another mode of life (by retiring 
into the forest)—315. 

MANTUA IV. 5. 2. 

ftsrT^Tfrsrecrc: 

Y&jnavalkyah, Yajfiavalkya. Are, Oh. Maitreyi, 

Maitreyi. Aham, I. SWTS Asm4t, this. WT«tt^ Sth4n4t, from the 
place; from the life of a householder. Pravrajisyan, about 

to go away ; about to leave, Asmi, am. $fcT Iti. # Vai, indeed. 

Hanta, well. # Te, for thee; for you. st;nn Anay4, this. 
K4ty4yany4, with K4ty4yani. afrf Antam, settlement. ^9tF<>T Karav&ni, 
let me do. Iti. saw Uv&cha, said. 5 Ha. 

2. Said Yajnavalkya, addressing Maitreyi :—“ I am about 
to wander forth from this place, O Maitreyi. Now, then, 
let me make a final arrangement between thee and this 
Katyayani.’ ’—316. 

MANTRA I V. 5. 3. 

m |TSrT^ IT iTirt: W 

firefci 

J SRlfrm ll \ II 

(For word meanings, see II. 4. 2. page 208.) £ • • 
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3. Maitreyi said :—“ My lord, is it that I shall get immor¬ 
tality when the whole earth may be filled with my possessions ? ” 
“No,” replied Yajnavalkya, “Yours shall then be the life like 
those who have earthly possessions, but from possessions there 
is no hope of immortal bliss.”—317. 

MANTUA I V. 5. 4. 

HHJrTT WT 

^ II $ II 

(For wonl-meanings, sue II. i. pagt.- 20S.) 

4. Maitreyi said :—“ What should I do (with such 
possessions) by which I may not become immortal ? Tell me 
clearly that only which my lord knows (to be the means of 
attaining Mukti or perfection).”—318. 

MANTUA IV. 5. 5. 

* ftsn^sr scTfr^sR: mm % sre 5ft 
j ft i« h 11 

(For word-meanings, see II. j. 4. page 209). 

5. Yajnavalkya said,—“ Dear as thou art to us, thou 
hast increased (it by) this dear speech (and so added to our 
pleasute). Well, I shall explain it to thee. Be attentive to 
me, while I am explaining it.”—>319. 

MADHVA'S COMMENTARY. 

[In Mantra 4 occur the words “ priyarn avpidhat. ” Some explain it 
by saying s—“ Thou hast inoreaseT what is dear to me in thee. ” This is, 
however, wrong. It must be explained, in harmony with the similar 
statement in Adhy&ya II, Br&hinana 4, where occurs another recension of 
it. There the words are :—“ Priyam bha§ase. " Therefore, the Com¬ 
mentator explains it by saying :—] 

You have increased your pleasant saying; your speech is growing 
more pleasant, 
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MANTRA IV. 5. 6. 


R |trtr RcR: 35 trtr rtr: tr^t rrtRT- 

c*7R*R RSTRTR rtr: tr^t rrtr r RT 3?^ ^trt^ 

>S 

3>TRTR 3TTRT TRRT RRcRTcRRTiR 35TRTR 5TTRT TRRT 
RRTR R RT 37^ RRTnTT 35TRTR RRT: TRRT RR?cRT- 

sa \s 

cRR^R R5TOTR RRTt TORT RRT^R R RT 37^ TRtT^R 
35T77TR TRrf fRR RRcRTcRRRR RJTRTR TRtT TOR 
RRTRR RT RSgRT 35TRTR RSJR: TRRT RR?rRT 
c*7R*R SBTRTR RSJR: TRRT RRT^R R RT 37^ R^HR: 
«ETRTR RfT fRR RRcRTcRRSR R5TRTR R^T TRR RRTR 
R RT 37^ $TR*R R5TRTR $TR fRR RRcRTcRRRR 35TRTR 
TRR RRTR R RT 37^ %T^TRT R5TRTR %T3R: TRRT 
RRTtRTcRRTER RSTRTR %TSBT: TRRT RRFRR RT 37^ 
|RTRf ^TRTR^RT: TRRT RR?rRTrRR^R ^TRTR |rt: 
TORT RRFR R RT RT^ R^TRT 3RRTR ^TI TRRT 
*7R*tRTcRR^R R5TRTR RRTt TRRT RRT?R R RT 37^ 
RRTRT R5TRTR RRTTR TRRlfw RRRrRTcRR^R 5R1RTR 

Cs Cs. ^ 

RRTTR TRRTTO RRT^R R RT 37^ ^5j*R 35T77TR ^R* 

Cs 

TORTTRcRTcRR^RRSIRTR RR TRR RRT% 37TcRT RT 
37^ 3f^SR: ^TRS^T R?R5% *TR f^RTTRRoRT §RCRT- 
rRfR 73^ Sjft JR% TRfTTR RR 

fsrf^RR^ ii \ ii 

(For word meanings see. II. 4. 5. pp. 210, 211 and 212. There are two sentences more 
here which do not occur there, one about qgi|<{f and the other about £fc(r*ft ). 
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6 . He replied:—“O verily, not by the mere wishing of 
the husband does a husband become dear to his wife, but 
through the Will of the Supreme Self does the husband 
become dear to the wife. 

O verily, not by the mere wishing of the wife does a 

wife become dear to her husband, but by the Will of the 

Supreme Self does the wife become dear to the husband. 

O verily, not by the mere wishing of the sons do the 

sons become dear to their parents, but by the Will of the 

Supreme Self do the sons become dear to the parents. 

O verily, not by the mere wishing of the Wealth-lord 
does the Wealth-lord become dear to. men, but by the Will of 
the Supreme Self does the Wealth-lord become dear to men. 

O verily, not by the mere wishing of (Rudra the lord of) 
cattles, (the Lord of) cattles becomes dear to men, but by 
the Will of the Supreme Self does the Cattle-Lord become 
dear to men. 

O verily, not by the mere wishing of the (Wisdom-lord) 
Brahma does Brahma become dear to men, but by the Will 
of the Supreme Self does (the Wisdom-lord) BrahmS become 
dear to men. 

O verily, not by the mere wish of (Vayu) the Power-lord 
does the Power-lord become dear to men, but by the Will of 
the Supreme Self does the Power-lord become dear to men. 

O verily, not by the mere wish of the World-lords do 
the World-lords become dear to men, but by the Will of the 
Supreme Self do the World-lords become dear to men. 

O verily, not by the mere wish of the Shining ones do 
the Shining ones become dear to men, but by the Will of the 
Supreme Self do the Shining ones become dear to men. 

O verily, not by the mere wishing of the Veda-lords do 
the Veda-lords become dear to men, but by the Will of the 
Supreme Self do the Veda-lords become dear to men. 

O verily, not by the mere wish of the Elemental-lords 
do the Elemental-lords become dear to men, but by the Will 
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of the Supreme Self do the Elemental-lords become dear 
to men. 

O verily, not by the mere wish of the All-lady (Laksmi) 
does the All-lady become dear to men, but by the Will of the 
Supreme Self does the All-lady become dear to men. 

Verily, the Supreme Self must be seen, must be heard, 
must be revolved upon in mind and must be meditated on. All 
this is known by seeing, hearing, mentally revolving on and 
meditating upon the Supreme Self, O Maitreyi.”—320. 

MANTRA 1 V. 3 . 7 . 

I rT <TCT- 
^ I q*T|^TS^TTcq%T 

1 ^rT^r $srT?£i^ i 

I RrTTTR rT qTT|^fs^5TT- 
cR^T *JRTTR ^ I *8 rt TO^TS^RSTTcRR:^ $31 

5R^ $T3TTR^ ^ ^SIT ^ I fRTTR 

RaTRte«!> R^RRTcRT ll ® ll 

C\ 

(Kor word meaning-., nee II. 4. 6, pp. 213 and 21 |. Time i-i only one- sentence more 
here, namely. 

7. “ Brahma, the Wisdom-lord, will throw him beyond 

the Great Beyond, who knows Brahma, the Wisdom-lord, 
as away from (and not under the sway of the) Supreme 
Self. (Vayu), the l’ower-lorcl, will throw him beyond the 
Great Beyond, who knows the Power-lord as away from (and 
not under the sway of) the Supreme Self. The World-lords 
will throw him beyond the Great Beyond, who knows the 
World-lords as away from (and not under the sway of) the 
Supreme Self. The Shining Ones will throw him beyond the 
Great Beyond, who knows the Shining Ones as away from 
(and not under the sway of) the Supreme Self. The Veda- 
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lords will throw him beyond the Great Beyond, who knows 
the Veda-lords as away from (and not under the sway of) the 
Supreme Self. The Elemental-lords will throw him beyond 
the Great Beyond, who knows the Elemental-lords as away 
from (and not under the sway of) the Supreme Self. The 
All-lady (Laksmi) will throw him beyond the Great Beyond, 
who knows the All-lady as away from (and not under the 
sway of) the Supreme Self. This Brahma, the Wisdom-lord, 
this Vayu, the Power-lord, these (lords of the) worlds, these 
Shining-Ones, these Lords of the Vedas, these (lords of the) 
Elements, this All-lady, verily, all these exist (there only), 
where (abides) this Supreme Self.”—321. 

mantba 1 V. 5. 8. 

a e h 

(For nord-mcanings., •'ce 11 . 4. 7. page 215). 

8. As, for instance, a person, who sees a drum being 
beaten, can never mistake its sounds for those of some other 
external instrument, but takes them to belong to the drum, 
or takes them to be caused by the person striking the drum.—322. 

mantba IV. 5. 9. 

sagsr 

II < II 

(For word-meanings, see II, 4. 8. pages 215 and 21O). 

9. As, for instance, a person, who sees a conch being 
blown, can never mistake its sounds for those of some other 
external instrument, but takes them to belong to the conch, 
or takes them to be caused by the person blowing the conch.—323. 
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MANTRA IV. 5. 10. 

qi§ T^tJTTSr qmT$ J cft<mqT5*q 5f T SJS^T 

?Zfter: n ii 

(For word-meaning-', see II. -|. <>. page 216). 

10. As, for instance, a person, who sees a lute being 
played upon, can never mistake its sounds for those of some 
other external instrument, but takes them to belong to the lute, 
or takes them to be caused by the player on the lute.—324. 

MANTRA IV. 5. 11. 

* SIT 

*w*|TS«ccriT^ tmfre: tout 
3%135T: JcRlfiCRf 

qtfqqqq ^ %T^5: %T^5: qqlfa q ¥T?iT?q^t- 

mfq wfa •R:3Cqf%qTf5f II \\ II 

(For woul-meanings, see II. 4. 10. page 217). 

Istam, the worship. f* Hatam, the offering of the sacrifies. 
Wlf^Rt Asitam, giving away food, P&yitam, giving away drinks, 

tpf Ayatn, this, step: Lokah, world, such as the earth, &c. Oha, and. 

l’arah, the other. 3 sfai: Lokah, world, such as heaven, &o. ^at Cha, 
and. Sarv&ni, all. Bhftt&ni, the beings. <5t Cha, and. qilfff 

Etftni, these worlds, such as Mahat, &e. Sarvani, all. 31*7 Asya, 

his. Eva, only. f*f: Ssnfi-raifa Nihsvasit&ni, creations made as easily 
as one breathes. 

11. ‘‘As from a blazing fire made of damp wood various 
kinds of smokes arise, so, indeed, my dear, come out as easily 
as breath from this great Hayagriva, the Jtigveda, the Yajurveda, 
the Samaveda, the Atharvangirasa, the Itihasas, the Puranas, 
sciences, the Upanisads, the Panch'anttra Saiiihita, the aphorisms, 
the elaborate explanations (of the Vedas), the sciences of Isti 
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and Homa sacrifices, ■ the methods of making gifts of food and 
drink, the science of this world and of the next world, and 
the science of all elements, yea all the rest have proceeded 
from Him only, as easily as breath.”—325. 

MANTRA IV. 5. 12. 

xmni nif 33 tsr^tw> ^qrm 

*9S^TRT *R *RRT R^tRl^ 

9R<JTT* 

qmR^RTgq^ ^sr^sc^ ^fqf raratai qro- 
^shfR^RT ^fqf 

q^RT qTTteTSRH,« « 

(For word-meanings, see II. 4. 11, pages 219 and 220). 

12. ‘‘As the ocean is the sole receptacle of all the 
^waters ; as the organ of touch is the sole receptacle of all kinds 
of touch ; as the tongue is the sole receptacle of all tastes ; 
as the nose is the sole receptacle of all the smells; as the eye 
is the sole receptacle of all the colours, as the ear [is the sole 
receptacle of all the sounds ; as the mind is the sole receptacle 
of all determinations; as the heart is the sole receptacle of all 
sciences, so are the two hands the sole receptacle of all 

acts ; as the organ of generation, is the sole receptacle of 

all pleasures; as the anus, is the sole receptacle of all 

evacuations ; as the two legs are the sole receptacle of all 

motions; as the speech is the sole receptacle of all the 
Vedas.—326. 

MANTRA IV. 5. 13. 

qqT **TSR Ijqq 

qi EFfTR^ *7$^% 
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m«feitwramraf?r si iteu ^tenreft- 

^ aabfira ftam mfraw: ii « ii 

9 Sah, this, fin YathA, as. Saindhavaghanah, a mass of 

rock salt. Anantarah, that has no distinctive inside. «rat&: 

AbAhyah, that has no distinctive outside. Kritsnah.the whole being. 

TOqn: Rasaghanah, quite of the same taste of salt, both inside and outside, 
q* Eva, only. Are, oh ; m'y dear wife. & Evara, so ; similarly, wf 
Ay am, this. aftTOf AtmA, the Atman, tfffa?: Anantarah, devoid of any 
distinctive inside. Wt|Ti AbAhyah, devoid of any distinctive outside 
Kritsnah, the whole. lT9lt|tnf: PrajflAnaghanah, a mass of pure 
consciousness, qrq Eva, only. «£^¥IT: Etebhyh, these, Bhfttebhyah, 

from the five gross elements, such as earth, water, &c. bamuth&ya, 

growing ; making his appearance, coming in contact with the material 
body. atRr TAni, those elements; the body consisting of those elements. 
«j| Ann, following. faifSftfRl Vinasyati, gets free ; gets rid of the gross 
body, ijq Eva, in fact, ifaq Pretya, when one has got rid of his material 
body. ffSjr SarfijfiA, name or term for one who has got rid of the 
material body, tf Na, not. wffcl Asti, there is. Iti, this. Are, oh, 
tny dear wife, Bravimi (I) tell (you). Iti. qtSfqgfir: YAjfiavalkyah, 

YAjnavalkya. UvAcha, said. f Ha. 

13. “ As a mass of rock salt has no distinctive inside 

nor outside, but is all a mass of taste of salt alone, so, verily, 
this Atman has no distinctive inside or outside, it is altogether 
a mass of Consciousness. The mukta jiva, rising from these 
elements, again disappears with them. After the “ Great Passing 
Away,” there is no consciousness. This is what I have to 
tell thee.” Thus said Yajnavalkya.—327. 

MADHVA'S COMMENTARY. 

(In Mantra 13 occur the words:—“ Sa y at lift saindhavaghano’ anan- 
taro’ avahyah, &c. ” Some have translated it as meaning :—“ As a muss 
of salt has neither inside nor outside. ” This i3 wrong, for a mass of salt 
has an inside and an outside. The Commentator, therefore, explains it 
thus :—) 

As there is no difference in the inside or outside of a mass of salt, 
everywhere it is a mass of salt, and tastes salt, so, &c. 
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MANTRA. IV. 5. 14. 

ftSTT^ m ¥rJTSrF^T^T?rTqT^fqTO 

3T ^ * 3TT 3?*Sf 

^cftssrfiRRTt cfT ^SWc*nS*TP*3T%r^Rf ll \9 II 

Wr S4, that. JHNI Maitreyi, Maitreyi. swtu Uvficha, said, f Ha. 
*PHT^ Bhagav&n, oh my lord. W* Atra, here. ijsr Eva, only. Sf? M4, to 
me. Mohftntam, the distraction called bewilderment. awftf<WT 

-A pip ipat, caused to obtain, »flf Aham, that unavoidable. Imam, him; 
the Paramatman. w Na, not. fflrWNTlRjr Vij&n&ti, does the jiva know, 

Iti. tr: Sah, lie ; Y&jnavalkya. Uviicha, said, f Ha. Are, oh my 

dear wife. Aham, I. ifilf Moham, anything bewildering. Sf Na, not. 
Hulfil Bravimi, tell ; speak. Are, oh Maitreyl %t4 Ayam, this, snwr 
AtrnA, Atinan. Avinilsi, indestructible. Anuoh- 

chhitt.idharrofl, of the natnre of invariability or changelesBness. 

14. Then said Maitreyl :—“ Herein your venerable self 
has thrown me into deep bewilderment. (If the mukta has 
no consciousness of anything external) then this mukta jiva 
does not know even the Lord Aham,“ I am that I am.”” 

“ Verily, I am not saying anything bewildering,” said he, 
‘‘Imperishable is, indeed, this Atman, and its nature is (such that 
its specific knowledge is) indestructible.”— 328 . 

MADHVA’S COMMENTARY. 

(In Mantra 14 occur the words:—“Na v& aham imam vij&n&ti . ” 
This is the reading of Madhva. Other texts read it as vijdnAmi. However, 
he comments on this reading. It is liable to misconstruction, for 
others reading it as vijan&mi have translated it as :—•“ Here, Sir, thou 
hast landed mein utter bewilderment. Indeed, I do not understand him." 
This is wrong, and so the Commentator says :—) 

The correct reading is :—“Na vfi, aham imam vijAn&ti, ” meaning_ 

This mukta (jiva) would not know even the Aham ; the Unavoidable Lord, 
(if there be no consciousness in mukti). “ Aham ” means Aheyam or the 
Unavoidable, the Supreme Self. The mukta jiva would not know Him . 
So the preceding sentence, “ atraiva m& bhagavftn moh&ntam ftpipipat ," 
beoomes harmonised. For it means “here indeed yon, Sir, have caused 
me to fall into the destruction, called Bewilderment, when you say there 

77 
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is no consciousness in mukti, for then all mukta jivas would not know 
the Lord called Aham, the Unavoidable." Thus it is established that in 
sentences like, "aham Brahra&smi, &c,"the word ‘aham' means the 
Unavoidable, and does not mean “ I. ” If ‘ aham ’ here meant “ 1, " then 
the construction ought to have been, “ Aham vijdndmi. " and not “ aham 
vijdndti, ” as it is here. So‘aham ’ here is a noun, standing in construc¬ 
tion with the verb vijdndti, and it is not a pronoun. 

[An objector may say s—But may not vij&n&ti be an arohaio form 
for vij&n&mi, for in the Vedas a third person may be employed for the 
first person. To this, we reply, but that also cannot be. The startling 
statement of Y&jfiavalkya was “ na pretya samjfi&sti." He meant to say 
that in Moksa, all bhfitas (pr&kfitic objects) are destroyed, so there can 
arise no consciousness of things external, and so be said :—“ In Mukti 
there is no consciousness." He did not deny the presence of all cons¬ 
ciousness, but only the special consciousness of bhfltas or elemental 
knowledge. But Maitreyi, not understanding the real meaning of 
Y&jfiavalkya, thought that he denied all consciousness to muktas, and so 
she asked :—“ Atraiva, &c. " “If here in mukti there be no conscious¬ 
ness, &c.; so, if the Bense be that, I do not know this Supreme Self, "—how 
could this be an appropriate speech of Maitreyi ? She ought to have 
said :—“ I do not understand you, Sir, when you say that the Muktas 
have no consciousness," and not, “ I do not understand this Brahman." 
Therefore, the meaning given above should be accepted, in order to 
make the question of Maitreyi consistent with the doubt raised by the 
assertion of Y&jfiavalkya.] 

(An objector may say :—The phrase, “na v& aham, &c., ” is not a 
question raised on the saying of Y&jfiavalkya, that there is no samjfia in 
Mukti, but it refers to prajfi&naghana of the preceding sentence, and 
means “ atraiva, ” that is, in this prajfi&naghana, in this solid mass of 
consciousness, there remains no sanijfia or separate consciousness in 
Mnkti, and thus arose the bewilderment, why the individual conscious¬ 
ness should vanish, like a smaller light in a bigger light, in the universal 
consciousness. And so Maitreyi says:—“Ido not understand this.") 
To this, we reply, it is not so. For here also, you take the assertion of 
Y&jfiavalkya as to there being no consciousness in Mukti, as understood 
in her question, even if it referred to prajfi&naghana. And the same 
difficulty would arise here also, with the additional difficulty of inserting 
the whole assertion of Y&jfiavalkya by way of ellipsis, to complete the 
sentence. 

An objector says :—Y&jfiavalkya had asserted, in a general way, 
that there was no consciousness in Mnkti. How wonld that lead to the 
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question, that Mukta would have no consciousness even of the Lord, called 
“ I am that I am” ? To this, we say, it is no objection at all. If Y&jfla- 
valkya asserted, in a general way, that there was absence of all cons¬ 
ciousness in Mukti, then it follows, as a logical consequence, that a Mukta 
can have no consciousness of God even, and so the question of Maitreyf 
was very appropriate, when she said :—>' If here in Mukti, there be no 
consciousness, then the Mukta jfva would have no consciousness of God 
(Aham) even, and so you have thrown me into a fatal bewilderment. For, 
if the Mukta has no consciousness of anything external, then the cons¬ 
ciousness of God would be only a subjective consciousness of the Mukta, 
and so a mere fancy and a mithy& jfi^nam." This was the meaning of 
the question put by Maitreyi. 

MANTRA IV. 5. IS. 

ST5T Tf f VTSTRT %r[i 

^OTtfar cTT^rT^ f 

fir^RTm U 

^ T^rTri?! 5P*TO- 

5T^TTr%5T 35«>> ^?TTTTr%fT =FT cTr$?T 

^rTr^rJ 9P T^Tf*TM <T fevU- 

fftsTIr^r ^TcWS^r ff * 

t§ 

TSC^T^TT^rgTPTgsjTOTOTO 

rTT^ ssnrsnj^fara *ntrTCratft3vgrc u^n 

«rsssri! 5fT?nu^ u ^ n 

4* Yatra, when, Dvaitam, different thing. ( fjftlT Dviti, separa- 
tedness or difference between things j and the things themselves, in which 
there is this difference, are oelled Dvaita, fja Dvita, separated ness, am 

Aft, those that have), fa Iva, as if. This word indicates the dependence 
of one (the objects of perception) upon the other. Bhavati, is ; 

becomes, ff Hi, indeed. <T7[ Tat, then, fsRi Itarah, the one; a man. 

Itaram, the other ; the objects, the objects of perception, suoh as 
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pitcher, &c. firafil Jighrafci, smells. Tat, then. Itarah, the 

one ; a man. Itaram, the other; the object of perception. 
Pasyati, sees Tat, then. tflV Itarah, the one ; a man. Itaram, 

the other; an object. *7<iUfa Srifloti, hears. 93 Tat, then, jar*: Itarah, 
the one ; a man. Itaram, the other ; an object. Slfoaffa Abhivadati, 
says ; speaks. Tat, then. fa*: Itarah, the one ; a man. Itaram, 

the other ; an object. wgjfr Manute, thinks. 33 Tat, then. Itarah, 

the one ; a man, V* Itaram, the other; an object. Sprisati, 

touches. Tat, then. f<TC: Itarafc, the one ; a man. Itaram, the 

other ; an object. Hasayate, tastes, 33 Tat, then, f 3 fs Itarah, 

the one; a man- Itaram, the other: an object. fsTSTtarfa Vij4n4ti, 

knows; perceives. 39 Yatra, where; in such a Mukti which is the 
cessation of Avidya only. 3 Tu, only. 3|$9 Asya, his ; of the knower, of 
a sentient being. 3 ^ Sarvatn, all ; all the organs of perception. 

Atma, pure self; soul, IJ 9 Eva, only. 3HJ3 Abhiib, becomes. 33 Tat, then. 
*9 Kena, by which ; by which organ, or Indriya. Earn, what; what 
object of perception, f3!Sf3 Jighret, can smell ; is there the possibility 
of smelling. 93 Tat, then. %«T Kena, by which ; by which organ, 
Kam, what ; what object. trsptaf Pasyet, can see ; may he be able to see. 
93 Tat, then. $9 Kena, by which organ. Kam, what ; what object. 
WJ9I3 6rinuy4t, can hear ; is there possibility of hearing. 93 Tat, then. 
%9 Kena, by which; by which organ. ^ Kam, what; what object. 
*lf*l9$3 Abhivadet, can speak, 33 Tat, then. %3 Kona, by which; by 
whioh organ. 9? Kara, what; what object. nMlsi Msuvvita, can think. 
93 Tat, then. $9 Kena, by which; by which organ. ^ Kam, what: 
what object. *J$3 Spriiet, can touch. 513 Tat, then- %9 Kena, by 
which, by which organ. ^ Kam, what ; what object. ?9!)3 Rasayet, 
can taste. (S3 Tat, then. i»9 Kena, by which ; by which organ. ^ Kam, 
what; what object. f93lsfl9T3 VijAnlyAt, can know. ^9 Yena, by whom. 
ffH Idam, this. 9 «f Sarvam, all. fanwfk Vijan4ti, he knows. Tam, 
him. $9 Kena, by what, fimisffani Vijaniyat, he may know. Sah, 
that, i{9: Esah, Visiju ; the Paramatman. ffB 1 ti, such; touched with 
misery, like Brahma, 9 Na, not. ff?r I ti, such ; not touched by misery, 
like tnukta Rama, 9 Na, not. «rr?9f AtmA, Visnu. sngfTi Agyihyah, 
incapable of being grasped as a whole, (incomprehensible), ff Hi, because. 
9 Na, not. qwa Gfihyate, has ever been grasped or comprehended. 
ttrfVi Asiryah, incapable of wearing oat. ff Hi, because, 9 Na, not. 

Siryate, has ever worn out. *nsf9: Asafigah, such as does not come 
in contaot (with anything foul), ff Hi, because. 3 Na, not. 399$ 
Sajyate, has ever come in contact. Wtffia: Asitah, free from bondage, 9 
Na, not. «99?f Vyathate, is subject to pain. 9 Na, not. Risyati, 
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is subject to destructi' n. sit Are. Oh, Vijfi&tAram, the knower ; 

one's own self. Kena, how. faniftitTit Vij&niy&t, should know. 

Iti, in this manner. 3*Kt<piflHTfa Ukfcftnus&saniUsi, thou art instructed. 
jMlRf Maitreyi, Oh, Maitreyl. wt Are, Oh, my dear, fatail Et&vat, so far 
extends. Khalu, truly. WgatVfl Amfitatvam, immortality. Iti. 

3999T Uktvd, having said. maygsfir; Yajfiavalkyah, Y&jfiavalkya. 
Vijahdra, went away. 

15. “ When there is a different thing, a dependent one, 

so to speak, then (it is) that one smells the other ; then (it is) 
that one sees the other ; then (it is) that one hears the other ; 
then (it is) that one speaks the other; then (it is) that one 
thinks the other ; then (it is) that one tastes the other ; then 
(it is) that one touches the other ; then (it is) that one knows 
or perceives the other. But when (as some say, it is the 
case in the Mukti which is the cessation of Avidya only) 
everything of the sentient jiva becomes Atman only, then by 
which organ can the sentient jiva smell and what would he 
smell ? Then by which organ can the sentient jiva see, and 
what would he see ? Then by which organ can the sentient 
jiva hear, and what would he hear ? Then by which organ 
can the sentient jiva speak, and what would he speak ? Then 
by which organ can the sentient jiva think, and what would 
he think ? Then by which organ can the sentient jiva touch, 
and what would he touch ? Then by which organ can the 
sentient jiva taste, and what would he taste ? Then by which 
organ can the sentient jiva perceive, and what would he perceive ? 
How can the jiva know Him. the Paramatman, through whose 
grace he knows or perceives all this? This Paramatman is 
neither like Brahma touched with misery ; nor is He like 
Mukta Rama untouched by misery. This Atman is incapable 
of being grasped as a whole, for no one has ever been able to 
grasp Him. This Atman is incapable of wearing out, for He 
has never worn out. This Atman does not come in contact 
(with anything foul), for He has never come in contact (with 
anything foul). It is the nature of this Atman that He is 
ever free from bondage, that He never feels miserable and 
that He is never destroyed. (In short), Oh my dear wife, 
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how should the jiva perceive his own self, the real knower ? 
In this manner, thou art instructed. In this» O beloved, in 
truth, consists immortality that the Mukta jiva should know 
the Lord in Mukti.” Having said thus, Yajnavalkya went 
away.—329. 

Here ends the Maitreyi Brdhmanam. 

MADHVA’S COMMENTARY. 

[In Mantra 15 occu the words :—“ EtAvad are khalvamritatvam 
iti, hoktvA YAjuavalkyo vijahAra.” It has been translated by others 
as meaning, “ Thus far has been taught the means of obtaining Mukti. 
Having said so, Yajnavalkya went away into the forest.” This is 
wrong. The Commentator, therefore, explains it :—] 

Verily, immortality or moksa of the ever-conscious jiva consists 
in this, that he should know, in mukti, the wisdom and the activities, 
&c., of the Supreme Self, and never be unconscious of Him. 

YAjfiavalkya had already said before :—“ I do not tell thee 
anything bewildering. Thou fanciest so, by not grasping my real 
meaning.” So, in order to remove any false notions regarding Moksa, 
such as those of the Bauddhas, who hold that Mukti consists in the 
destruction of the Atman, he says :—“ AvinAst vA are ayam AtmA”—“ That 
self is verily imperishable.” Similarly, to remove the false notions of 
the Vaise^ikas, who hold that Mokffa consists in the uchchheda or 
destruction of all specific knowledge, he says:—“ Anuchchhitti- 
dhartna”—“its specific knowledge is never destroyed.” Similarly, the 
notion of those who hold that pure consciousness, without any object 
of consciousness, remains in Moksa, is also misleading, and so the 
Commentator says that there can be no consciousness without an object 
of consciousness. 

To prove this, he quotes an authority :— 

It is thus said in the Brahmatarka “ Mokja consists in knowing 
Vi§iju, and in knowing all objects and enjoying bliss by the mukta jiva. 
If there were absence of such knowledge, where would there be any 
happiness in Mukti ? There can be no knowledge in the absence of an 
object of knowledge, and in the absence of knowledge there results 
sflnyatA or annihilation. Therefore, moksa is always accompanied with 
objects of knowledge (in the shape of the various forms of the Lord), 
and its nature is eternal joy and happiness.” 
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Note. —Compare Chhlmlogya Upaniaad (VIII. 12. 3). 

fSiwRilr« ?rw 3nRfhr»wifwr! sftfcref «rr^«vf *rflr- 

f*ref *wim> $nlte»' sr?r«n a^mrwBr^f g*> B w for wuftqcq - 

*£& anotg^j u 

“ He, through whose grace, this released soul, arising from his last 
body, and having approached the Highest Light, is restored to his own 
form, is the Highest Persoh. The Mukta moves about there laughing, 
playing, and rejoicing, with women, with oarriages, with other Muktas of 
his own period or of the past Kalpas. (So great is his ecstasy) that he 
does not remember even the person standing near him nor even his own 
body. And, as a charioteer, is appointed by his master, to drive the 
carriage, just so is this Pr&na appointed to drive this chariot of the body.” 

So also Ibid. (VII. 25. 2 ):—“ He who sees Him thus, thinks of Him 
thus, understands Him thus, He always thinks the Self to be highest, He 
sports in the Self, He unites with the Self, has the Self for his joy, and 
comes deirectly under the rule of the Self,” 

So also in the same Upanisad (VII. 26.2), there is this verse about 
it :—■*' The released soul does not see death, nor illness, nor pain. The 
released sees everything and obtains everything everywhere. He becomes 
one, He becomes three, He becomes five, He becomes nine, and, it is said, 
He becomes eleven as well ; nay, He becomes one hundred and eleven and 
one thousand and twenty.” 

So also in the Br. Upanifad (I. 5. 9, page 99) :—“ He, who worships 
the Supreme Self alone as the Kefuge, has (the fruits of) his works never 
exhausted. Whatever he desires, that even he gets from That Self (Hari).” 

So also in the Katha Upanisad (IV. 15.):—“ As pure water poured 
into pure water becomes like that, 0, Gautama, so even the Atma (or ruler 
of all the) Munis, who are knowers, becomes like that Param-Atman 
(Brahman, but not identical with him). 

Note.—The Atmi in this verse refers to the chief Viyu, and it means that this V»yu, 
who is Atml or Lord of wise sages or Munis, when liberated, only gets similarity with the 
Supreme Self, but not identity with the Supreme. 

Similarly, in the Mu?daka Upanisad (III.. 1.3) :—“ When the jtva 
sees the golden-coloured Creator and Lord, as the Person, from whom 
BrahmA comes out, then the wise, shaking off virtue and vice and 
becoming free from AvidyA, attains the highest similarity. 
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Note ,—These Mantras show that in the highest Mukti, a j!va attains similarity , but 
not identity, with the Suprenn? Seif. This similaiity implies that the Mukta expediences 
all kinds of Bhrgvm- enjoyments. 

So also in the Git ft (XIV. 1 and 2):—“ I will again proclaim that 
Supreme Wisdom, of all wisdom the best, which having known, all the 
Sages (Munis) have gone hence to the Supreme Perfection. 

“ Having taken refuge in this Wisdom and being assimilated to My 
own nature, they are not re-born even in the emanation of a universe, nor 
are disquieted in the dissolution. " 

So also in a PurAna we have the following verse :— 

•i «»«r is re nr wft : fir* * w@fk*s*r: i 

* ** m«n us gngtTftfen: ii 

“ Where there does not exist either Rajas (Mobility) or Tamas 
(Inertia), nor does exist where the mixed Sattva, nor where does Time has 
his power, where even MnyA does not go, what to say of others, there 
exist the Lord Hari and his followers, consisting of Suras and Asuras, 
who are engaged in the constant worship of that Lord. ” 

So also in the following verse:— 

*«wn**njn fwiprangw fjfcroi i 

All these extracts from Sruti, Srarit J , ItihAsas, and Purftnas show 
that even in Nirguna Mukti, there are enjoyments after the attainment of 
such Mukti. 

[An objector says:—“ This last extract shows, that Muktas have 
a body, and so also the extract from the OhhAndogya Upanisad also 
shows that the Muktas have various kinds of enjoyments. On the other 
hand, there are authorities to the effect that the Muktas have no body. 
How do you reconcile them ?” To this the Commentator answers :—] 

The Muktas are said to be Asartra or bodiless, in this sense that 
they have no bodies consisting of PrAkritio matter, namely, of matter 
consisting of Sattva, Rajas or Tamas. Their bodies are of super-matter, 
namely, ChidAnanda matter, or matter consisting merely of intelligence 
and bliss. The Muktas have no sense organs, they do not consume any 
food, nor excrete anything, and their bodies constantly give out sweet 
scent. 

ffere ends the commentary on Maitreyl RrAhmanam, 
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Sixth (Vamsa) Brahmanam. 
mantba IV. 6. 1. 

37^ jftasRT^qaR: 

^tsjsbtc^- 

fij^: ^rt- 

3BT^ aftem: \\ \ W 

«m Atha, now. ^CT: Vamsah, stem, qlfftinuint from Pautim&sya ; (we). 
^faW«l; Pautiinafyah, Pautim&sya. nhl3«Tt?I Gaupavan&t, (was the dis¬ 
ciple) of Gaupavana. mWI: Gaupavanah, Gaupavana. 
Pautimftgy&t, (was the disciple) of Pautim&sya. ' «fH?TJTT«*i: Pautim&fvafc, 
Pautim&?ya. jft<T5RT<I Gaupavanfit, (was the disoiple) of Gaupavana. 
IT^OTT: Gaupavanah, Gaupavana. KauSik&t, (was the disoiple) of 

Kausika. i Kausikah, Kausik, Ittfirwn?! Kaundiny&t, (was the 

disciple) of Kaundinya. Kaundinyah, Kaundinya. otfvwtq 

Skndilykt, (was the disciple) of Sandilya, grtfopK Sandilyah, fS&ndilya. 

Kaiisikat, (was the disciple) of Kausika. ^ Cha, and. TOUT: 
Gautaraah, Gautama, ■g Cha, and. ntewm Gautatn&t, (was the disciple) 
of Gautama. 

i. Now follows the stem 

(1) (We) from Pautimasya. 

(2) Pautimasya from Gaupavana. 

(3) Gaupavana from Pautimasya. 

(4) Pautimasya from Gaupavana. 

(5) Gaupavana from Kausika. 

(6) Kausika from Kaundinya. 

(7) Kaundinya from ^andilya- 

(8) Sandilya from - Kausika and Gautama. 

(9) Gautama. 

mantra IV. 6. 2. 

3 Tf?[t^TT^TT^t^T TTTTOf^pTT^I iftrT- 


18 



618 BRIHA dArAIJYAKA- VPA NlS AD- 

g^fscr^m^: ^ u 

9rf*3^tf9T9. the line from Agnivesya. «fitsf9» Agnivesyah, Agni¬ 
vesya. 91»9Hl from GArgya. 91*9: GArgyah, GArgya. flmiHl GArgyAt, 
(was the disciple) of GArgya. *ll«f: GArgyah, GA'gya. »$ 9 *n 9 GautamAt, 
(was the disciple) of Gautama. iftalT: Gautamah, Gautama. $3919 
SaitavAt, (was the disciple) of Saitava. $39: Saitavah, Saitava. 
9TCFSI9f99I?H PArAfiaryAyanAt, (was the disciple) of PArAsaryAyaga. 
91TO!I9?99I: PArAsaryAyanah, ParAsaryayana. 9I*9?99II9 GArgyAyanAt, (was 
the disciple) of G&rgyftyana. 9091901: GArgyAyaijah, GArgyAyana. 
3^19^19919 UddAlakAyanat, (was the disciple) of TJddalakAyana. 3^19^193: 
TTddAlakAyana. 3391919913 JAbAlAyanAt, (was the disciple) of JAbAlAyana. 
33919199: JAbAlayanah, JAbAlAyana. 9T«9f^919315| MAdhyandinAyanAt, 
(was the disciple) of MAdhyandinAyana. 91*9^3199: MadhyandinAyanah, 
MAdhyandinAyana. ¥ftsTT9<919 SaukarAyanAt, (was the disciple) of 
SaukarAyana. f$9TT99: SaukarAyanah, SaukarAyana. 9>19T9orR£ KAfA- 
yaiiAt, (was the disciple) of KAfAyana. 9T9T99: KAsAyanah, KAsAyaOa. 
W99T99I^ SAyskAyanAt, (was the disciple) of SayakAyana. 9199193: 
SAyakAyanah, SayakAyana. $lfV9T9^: KausikAyaneh, (was the diBciple) of 
KauAiaAyani. %if$T¥19f3i KauiikAyatiih, KausikAyani. 

2. From Agnivesya. 

(xo) Agnivesya from Gargya. 

(n) Gargya from Gargya. 

(12) Gargya from Gautama. 

(13) Gautama from Saitava. 

(14) Saitava from Parasaryayana. 

(15) Parasaryayana from Gargyayana. 

(16) Gargyayana from Uddalakayana. 

(17) Uddalakayana from Jabalayana. 

(18) Jabalayana from Madhyandinayana. 

(19) Mldhyandinayana from Saukarslyaija. 

(20) Saukarayana from Kas&yana. 

(21) K^slyana from S&yak&yana. 
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( 22 ) S&yakayana from Kausikayani. 

(23) Kausikayani. 

mantba IV. 6 . 3 . 

STT^nquri^qT- 

3TT^- 

^T^RqRfTSHgHJTSI 3Tra*?T$T^T 

JThfRT^jft^T sn^TJTr^: ajTUT^m^JT- 

fil^q: %ajtsrfc^T^mr%STt^: tzw. jqKfTftqTcjqR- 

q?qqqi?tT qrcrqifcqqqTjiqq: qq: qto*Tcq?qT: 
qta^sqrcqT^TT^qi^qreq 3TTsqTqftecqrsjT^T- 
m^qT^ fq^q^qirqT^Tf|^q^q^rqi«5tsftr«Tm- 
TOfqt ^qtq STT'dion^r Wg'S Tqqaft fqT^qq! $q* 
?jr^T: m^q^^RT^rj: qr^q^qq: qsq^qqT- 

rq^q^qq ^^qj%^^fqfqqfq^rqqfqRrsif#5q% 
qqRr: qqrc: qqxqqirqqiqq: qq*ncqqq: q^ffeq: 
q^st q$r<nt q^ar ^qqgq^r# qq: w \ w 

tft to sqwinii * ■ *g3 fc« r w « n » » 

?rt%lfinW v GhfitakansikAt, Gfitakausika (the line from), igf&rflttl 
Ghritakausikah, Gritakausika. «H?r^T«ti}ori^ I’&r&Sary&yaq&t, was the 
disciple) of P&r&sary&yana. TTtWafani: P&r&saryayanah, PArAsary&yaga. 
WtH(wf^ PAr&sary&t, (was the disciple) of Pkr&sarya. «ITnsnf: P&r&Saryah, 
P&rftsarya. 5mgapm?H JAtdkarnyAt, (was the disciple) of J&tfikarpya. sn^vnf: 
Jatdkarnyah, J&tftkarnya. ’ft'gfiawi^ JLsar&yag&t, (was the disciple) of 
Asar&yana. STfgtPni: Asnrfcyagah, Asnr&yaga. * Oha, and. VTOR^ 
Y&sk&t, (was the disciple) of YAska. « Oha, and. Traiva^iti, Trai- 



620 BKIHAdAraN 7a KA- VP A NlSAD. 

vani, Traivaneh, (was the disciple) of Traivani. 

Aupajanghanih, Aupajanghani. sftqsffttl: Aupajaiighaneh, (was the 
disciple) ol Aupajanghani. Asunh, Asuri. Wig?: Asureh, (was 

the disciple) of Asari. «?rc;rft: BhAradvAjah, BhAradvAja 
BhAradvAjAt, (was the disciple) of BhAradvAja. aUftft: Atreyah, Atreya. 

Atreyat, (was the disciple) of Atreya. Mantih, MAnti. fttl: 

MAnteh, (was the disciple) of MAn{i. jftftft: Gautama^, Gautama. 
Gantamat, (was the disciple) of Gautama. VAtsyah, Vatsya. 

Vatsyat, (was the disciple) of Vatsya, Sandilyah, j§Agdilya. 

*ltfire*!R^&*ndily4t, (was the disciple) of $4ndilya. Kaisoryah 

KApyah, KaiAorya KApya. ttes'rqfftSRl'qift KaiSoryAtkiipyAt, (was the 
disciple) of Kaisorya KApya. ^ffHflftft: KumArahAritah, KumArahArita. 
JftTCflftfllH KumArahAritat, (was the disciple) of Kumaraharita. *1TSW 
GAlavah, Galava. GAlavat, (was the disciple) of GAlava. 

V idarbhlkanndinyah, Vidarbhikaundinya. 
VidarbhikaundinyAt, (was the disciple) of Vidarbhikaundinya. ftftCPtUg* 
ftTfTft: VatsanapAdbAbhravah, VatsanapAdbAbhrava. 'fftftftqralftTWqTft 
VatsanapAtob4bhrav4t, (was the disciple) of VatsanapAtobAbhrava. ifqrsiw 
PanthAsaubharah, Panthasaubhara. qftifttftTTft Panthahsaubharat, (was 
the disciple) of Panthasaubhara, VIUTftr AyAsya Ahgirasah, AyAsya 

Angirasa. WUIftimtfftTftRl AyAsy AduiigirasAt, (was the disciple) of AyAsya 
Ahgirasa. AbhdtistvA^rah, Abhdtistvastra. sUJJjNwgWf 

Abhfltestvastrat, (was the disciple) of AbhdtistvAstra. 
VisvarApastvAstrah, VisvarfipastvAstra. V i6var£ipAttv4$trAt, 

(was the disciple) of VisvarApastvAstra. Asvinau, the two ASvins. 

ASvibhyam, (were the disciples) of the two Asvins. 
DadhyanhAtharvanah, Dadhy annAtharyana. Dadhicha- 

Atharvanat, (was the disciple)of DadhyannAtharvaija. Atharvadai- 

vah, AtharvAdaiva. AtharvanodaivAt, (was the disciple) of 

AtharvAdaiva. ftl'fitftft’- Mrityuh PrAdhvatksanah, M.rity uprAdh* 

vamsana. JnsstflrftH Mrityohprauhvatkianat, (was the disciple of) 

Mpityu prAdh vam»ana. STSefaft: Pradhvaiasanah, Pradhvamsana. srssfaftTft 
PradhvqmsanAt, (was the disciple of) Pradhvajusana., Ekarijih, 

Bkapi?i. Ekariseh, (was the disciple of) lfikarisi. fqsifftfft: 

Viprachittih, Viprachitti. feqfeft’: (was the disciple of) Viprachitti. 

Vyastih, Vyaijti. Vyasteh, (was the disciple of) Vyasti. oftTfti 

SanAruh, Sanaru. ffftnit: SanAroh, (was the disciple of) SanAru, ftftfftft: 
SanAtanah, SanAtana. gftlftftrq San4tan4t, (was the disciple of) SanAtana. 
ftft5: Sanakah, Sanaka. 9351 ft Sanakat, (was the disciple of) Sanaka. 
Praramej^hi, Paramejthi. Paramestkinal), (was the disciple 
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of) Paramegthi. 7fT Brahma, Brahma. fffTQi: Brahmagah, (was the 
disciple of) Brahman. Svayambhu B rah mane, to Svayambhn 

Brahman. Jin: Namah, salutations. 

(23) From Ghritakausika. 

(24) Gritakausika from Parasaryayana. 

(25) Parasaryayana f''om Parasarya. 

(26) Parasarya from Jatukarnya. 

(27) jatukarnya from Asurayana and Yaska. 

(28) Asurayana from Traivani. 

(291 Traivani from Aupajanghani. 

(30) Aupajanghani from Asuri. 

(31) Asuri from Bharadvaja. 

(32) Bharadvaja from Atreya. 

(33) Atreya from Manti. 

(34) Manti from Gautama. 

(35) Gautama from Gautama. 

(36) Gautama from Vatsya. 

( 37 ) Vatsya from Sandilya, 

(38) Sandilya from Kaisorya Kapya. 

(39) Kaisorya Kapya from Kumaraharita. 

(40) Kumaraharita from Galava. 

(41) Galava from Vidarbhi-kaundinya. 

(42) Vidarbhi-kaundinya from Vatsanapat Babhrava. 

(43) Vatsanapat Babhrava from Pantha Saubhara. 

(44) Pantha Saubhara from Ayasya A girasa. 

(45) Ayasya Ahgirasa from Abhuti Tvastra. 

(46) Abhuti Tvastra from Visvarupa Tvastra. 

(47) Visvarupa Tvastra from Asvinau. 

(48) Asvinau from Dadhyak Atharvana. 

(49) Dadhyak Atharvana from Atharvana Daiva. 

(50) Atharvana Daiva from Mrityu Pradhvamsana. 

(51) Mrityu Pradhvamsana from Pradhvamsana. 

(52) Pradhvamsana from Ekarsi. 

(53) Ekarsi from Viprachitti. 

(54) Viprachitti from Vyasti. 

( 55 ) Vyasti from Sanaru. 
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(56) Sanstru from Sanatana. 

(57) Sanatana from Sanaka. 

(58) Sanaka from Paramesthin. 

(59) Paramesthin from Brahman. 

(60) Brahman is Svayambhu, self-existent. Adoration to 
Brahman. 

Here end# the Sixth Brdhmanam. 

THE BHABYA ON THE V AM&A BRAhMAN^M. 

Sometimes those of superior caste or order may easily receive ins¬ 
tructions from those of the inferior oaste or order ; and such a oonduot 
is in no way prejudicial to their superiority. 

So in this Vansa Br&hmana the teachers are not always of superior 
order to the students ; for example, the Atharvans are in no way of higher 
order than the two ASvins. 

Here ends the Vamsa Brdhmanam. 

Here ends the Fourth Adhy&ya. 



FIFTH ADHYAYA. 

srtm i 

First Br&hmanam. 

MANTBA V. 1. 1. 

& w qpafaq <p- 

^JtaTarRrssrfl 11 £M 3l sr^f icfwtf mgr 
*arrofer % sm$ gSft5?n*<ntatT 
t%R r| t^ts«p^« x « 

f% a«9*f HlfUR, II t II 

$? Ora, the Lord Visnu. Wf: Adah, that; the original one, the 
Root-form from which all AvatAras descend, jrff Pdi'flam, full, 

Idara; this ; the Avatftra-form. gdf Pftrttam, fall ; the whole. s«»* 
Pftrn&t, from the Pull or Whole ; from the Great Original or Root-form, 
gdf Pfirnam, the Full or Whole ; the AvatAra form. Udaehyate, 

issues out ; proceeds. g°?W Pilrnasya, of the Pull ; coming oUt of the 
Great Original, the Root-form, gdf Pdrgaqi, the Full, the AvatAra. 
STIgHT Ad Ay a, taking ; being one with ; withdrawing in Himself. a* 
Pdrnam, the Full ; the Great Original or the Root-form. qw Eva, only, 
srefynr# Avafiigyate, is left ; remains. iff Om, woven, in Whom all 
gunas are woven. Full in all the qualities ; the Lord Visqu.'ef Kham, All- 
illumination ; All-light, ffgr Brahma, the all-spre&ding ; all-pervading. 
9 * Kham, the All-bliss. JTng PttrAnatn, without beginning. VAynrara, 

the giver of delight to V&yu. Kham, renowned. & Iti, BO. 

KanravyAya^lputrah, the son of KauravyAyanf; flalabhadr*. 
stTfW Aha sma, said. Wtf Ayam, that; the ParaitiAtttan. dtf: Vedah, 
Veda ; of the form of knowledge. ftlWAt: BrShmapAh, the BrAhmaQaS. 

Viduh, know, Vedena, through the Veda, through the Lord, 
called Veda, or All-knoWledg*. qw Ena, it is instrumental singular of 
the form of w “ A, ” whioh means free from all faults, from this sf, the 
Alpha, Og^Yat, whioh. %fgttsg Yeditavyam,. should be known. 
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x. That (Root-form) is Full, this (Avatara-form) is full ; 
from Full, the full emanates. When this full is withdrawn in 
that Full, the Full alone remains. 

“Om Brahman is All-light, He is the ancient All-bliss, 
He is the renowned in whom Vayu ever-delights ; ” thus said 
Balabhadra, the son of Kauravyayani. He is called Veda also, 
or All-knowledge. The Brahmanas knew all that could be 
known through this Veda (the All-knowledge), called ST (Alpha, 
the Faultless).—329. 

MADHVA’S COMMENTARY. 

AH the Avat&ras of Mah& Visnu are all fall (in all their powers). 

(In the previous four Adhy&yas were described certain VidyAs or 
tqethods of meditation. In the last two Adhy&yas are being mentioned 
miscellaneous matters which are supplementary in a way to those Vidy&s. 
In a previous Adhy&ya it was said that in the Hita Nadi there dwells the 
Lord Visnu, in his various Avat&ras, having different colours, white, blue, 
red, green, etc. So the question arises as to whether the original form, 
the M.fllar&pa, and the Avat&ra-rfipa or manifested form, being prior and 
posterior in time, one must be superior to the other, one must be 
Pfirpa or full, and the other must be Ap&rria or incomplete. To 
remove this misconception, the !§r&fci says that both these forms, the 
Mflla-rflpa and the Avat&ra-rflpa are Pfirna or fall and Infinite. There¬ 
fore, the Commentator says :—) 

The Avat&ras of Mah& Vi?nu are all said to be Purqa or Full. 
Fall is also the Mfila-form, called the Param-rfipam, or the highest form. 
From this Fall or the Highest Form come out Avat&ras, who are also 
Pfirnas or Full. 

All these Avat&ras are equally Full or perfect, like the original 
Form, The specific difference between them and the Mflla Form consists 
in this, that the one (the M&la Form) is prior in time, and the other is 
postprior in time, so far only as manifestation is concerned. One is not 
superior to the other, because they are One. Neither in time, nor in 
spaoe, nor in powers, are they superior or inferior to one anpther, in any 
respect. 

When the Fully belonging to the Mflla Form or the Boot-Form, 
withdraws within Himself the other Pflrga or Full, namely, that which 
is known as the Av&t&ra-formi then there retqains the FULL alone, 
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(Now arises the question At MahA-pralaya, BrahmA and other 
high deities, withdraw within themselves all Jivas lower than themselves. 
Does the Fall (the Root Form), in the same way, withdraw the other or 
AvatAra Forms within himself ? If so, how can then these AvatAra Forms 
be said to be fall ? To this the Commentator answers :—) 

In the oase of Avat&ras, like Krigna and others, the word Laya or 
dissolution does not mean anything more than their beooming invisible to 
ordinary human sight, and their ceasing to perform the ordinary AvatAra 
activities, such as those of protecting the world by lessening the weight 
of misery and sin under which the world is groaning. The Avat&ras do 
not become Laya in the Mah& Vignu.as the Jivas become Laya in BrahmA 
at the time of Pralaya. 

(The author now explains the mantra Om Kham Brahma, Kham 
Pfirnam, V&yuram Kham :—) 

Visnu is oalled Om, because in Him are all the qualities woven 
(otam). He has been called Kham, for the first time, on account of His 
being All-light ; and He has been called Brahman, on account of His 
being All-pervading, He has been called Kham, for the second time, as 
He is All-bliss. He has been called Pfirna, because He has no beginning. 
The Param&tman is called V&yura, because He gives delight (ra) to 
VAyu. He has been called Kham, for the third time, on account of H>s 
being Khy&ta or renowned. Rauhineya revealed this mantra (Om Kham 
Brahma, etc.). He is called “Veda,” because His form is knowledge and 
.the Brahmanas know him as Veda or knowledge. 

(The next sentence is “ Vedenaina yad veditavyam." It 
consists of the following words :—“ Vedena, ” through this Veda or All* 
knowledge, *'ena, ” through A (ena is the instrumental singular of 
9 T meaning faultless. This the Commentator now explains.) 

On account of being faultless, the Lord is called A. Through this 
All-knowledge (Veda) and through this A, is to be known everything else 
which is to be known. 

The daughter of B&hlika is Rohini. Her son is Balabhadra. There* 
fore, he is called Kauravy&yani-putra, because Rohini is another name 
of KauravyAyant. 


Here ends the First Brdhmanam. 


79 
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STO factor HT5WR.I 

MANTRA V. 2. 1. 

sr^t sign 3Rcsn g^hflg %t *rt- 

rr fa^sugan* 3 fm ssr|nf%2T * 

5crfriT%^r% * sttc§c%rr |rt^ 

s^inftr^m ii \« 

W. Trayah, three kinds. Jtrarow: Pr&j&paty&h, the sons of Praj&- 
pati Brahmk. $ 9 T: Dev&h, the Dev&s or angels or super-human beings. 
H^cut: Manusy&h, men or human beings. Sigtrt Asur&h, the Asurfts, or 
demons or inhuman beings. SHTiqal Prajapatau, the Prai&pati, near 
BrahmA. fitaff Pitari, near their father, ngsq Brahmacharyain, taking 
the vow of a Brahtnaob&rin, or a student. 3JJ: Oguh, lived. Kgra*? 
Brahmacharyain, the life of a Brahmaoh&rin ; the period of the student 
life. DjitvA, having lived; having completed. Dev&h, the 

Devas. * 5 : Ochuh, said. Wfr^ Bhav4n, the Venerable Sir. •!: Nah, to 
ns. sptfg Bravitu, be pleased to instruct. ffa Iti, &MJ: Tebhyafc, to 
them; to the Devas. 5 Ha, verily, Etat, this. Wjfif Aksaram, 

syllable. tfDa. da. ffa Iti, thus. Uvaoha, said (BrahmS). 

Vyajfi&si§th4, have you all understood. Iti, so asked Brahm&. *U 3 Tifhe*T 
Vyajfl&sisma, (we) have understood it $f?r Iti, thus. 3i^: Ochuh, said 
(the Devas). <fW?f D&myata, do you all restrain vour desires ; be humble 
and not egoistic and proud. Iti. so. «f: Nah, to us Sf fsj Attha, 

sayest (thou). Iti, so said the Devas. srfOrn, yes. Iti, thus, f 

Ha, indeed VyajH&sistha, (you) have all understood, Iti. 

W* Uv4cha, replied (Brahm&). 

1. The three-fold offspring of Brahma, viz., the Devas, 
the men and the demons, lived as Brahmacharins (students) 
with their father, Prajapati. After completing Brahmacharya 
(studentship), the Devas said: “ Sir, be pleased to instruct 
(us).” He told them this single syllable Da, and (asked them): 
“ Have you all understood it? ” The Devas replied, “ We have 
understood (it). ‘ Do you be humble,’ so you told us,” “ Yes, 

you have all understood it,” said Brahma.—330. 
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MANTA V. 2. 2. 

3TO fN’ ^srifirm^T 

^ sqfnftrsT ^ 

trg^frr ^ sTTc$c^Tfara |tstt^ sqfnfti^Rr i^n 

«W Atha, then, flpf Enam, him ; BrahmA. *rg«H: Manusyiih,.men. TR^s 
Ochu|j, said. BhavAn, the Venerable Sir. sj: Nah, t» us. gsig 

Bravitu, be pleased to instruct. f[f^ Iti. Tebhyafj, to them ; to the 

gods. «J7RT Etat, this. Aksaram, syllable, g Da, da. ffer Iti. 3OTV 

UvAcha, said (BrahmA). suSpfhgt VvajfiAsistha, have you all understood. 
*r<r Iti, so asked BrahmA. stSTiftpsiT Vy ajnAsisma, (we) have understood 
it. gRl Iti. 3*5: & ;huh, said (the men). gtr Datta, do yon all give away 
be charitable. gfe Iti so. w: Nih, to us. su?g Attha, sayest (thouj. gfa 
Iti, so said the men. sgj 1 Ora, yes. ^Fff Iti. >g3Trf<Ttf Vyajfi&dstha (you) 
have all understood. Iti. 3gtw UvAcha, replied (BrahmA). f Ha. 

2. Then, the men said to Brahma : l< Sir, be pleased to 
instruct (us).” He told them the same syllable Da, and (asked 
them): “ Have you all understood it ?” The men replied : 
“ We have understood (it) ; ‘ do you all offer gifts,’ so you told 
us.” “ Yes, you have all understood it,” said Brahma.—331. 

MANTRA V. 2. 3. 

3T«r BTfSrsftj STSTTrara trffcTT- 

sqfTTT^ra 
* sriHfcftfara tisn^c 
shr t fst 3 3 %m 

^ 1 *T ^SCTTOTS II ^ II 

fitfW snmgj^ 11 r n 

Wf Atha, then. tpf Enam, him ; BrahmA MfffTt Asurah, the Asuras ; 
the demons. 3^: frchuh, said. ? Ha. Ttqfg BhavAn, the Venerable Sir. 
«T: Nah,' to us. irsftg Bravitu, be pleased to instruct, gft Iti. 
Tebhyah, to them ; to the demons, Etat, this. «WJ7f Akjaram, syllable, 

tf Da, da. Iti. agt* UvAcha, said (BrahmA), MianfaBT VyajfiAsi^hA, 
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have you all understood it. Iti, so asked BrahtnA sganftw Vyajfih- 
sigma, (we) have understood it. Iti. 3^i -Johuh, said (the Asuras). 
tpiwtf Dayadhvam, have clemency; be merciful. Iti, so. Nab, 

to us. WW Attha, sayest (thou), Iti, so said the demons. Om, 
yes. Iti. sqQrfag Vyajfi4sistha, (you) have all understood. Iti. 

wr*Uv&oha, replied (Brahtn4). f Ha. Tat, therefore, Etat, 

this; this instruction. i£sr Eva, only. i$qr fl?&, this, §41 Daivt, 
heavenly. V&k, voice, wfb Api, also. OTffipj: Stanayitnuh, 

the thunder. Anuvadati, imitates; repeats. 3 Da. 3 Da. ^ 

Da. Iti, in this way, spsutr D&myata, do you all restrain your 

desires; be humble. ^(Datta, do you all give away ; be generous, 
Dayadhvam, be you all clement; be merciful. Iti. Tat, there* 

fore. Etat, these. ?l«f Trayarn, three, f^rtifa fSikget, one should 

learn ; one should practise, Damam, restraint, humility, D&narn, 
giving away charity, spit Day&m, clemency ; mercy. Iti. 

3. Then, the Asuras said to Brahma ; “ Sir, be pleased to 
instruct (us).” He told them the same syllable Da, (and asked 
them): “ Have you all understood (it)?” “ We have understood 
(it); ‘Be merciful’, so did you tell us,” replied the Asuras. 
“ Yesi you have all understood it,” said Brahma. Therefore, 
this thunder, the voice from heaven, repeats (the instruction), 
“ Da ” “ da,” “da ‘‘Be humble, be charitable, and be 
merciful.” Therefore, let everyone learn these three (virtues), 
humility, charity and mercy.—332. 

MADHVA’S COMMENTARY. 

(In this Br&hmagam is being taught that which must be practised, 
in order to gain Mukti, by all living beings in general. The question 
may arise: The Lord, when He created the Devss, the men and the 
Asuras, had allotted to them, at the same time, their respective duties. 
Why did these beings then go to Brahm& to learn their duties? To this 
the Commentator answers :—) 

Visiju had ordained, from before, the duty of giving knowledge to 
the Devaa, as well as the giving of the fruits of Karmas (together with 
the duties of mercifulness and humility). He had taught men and Asuras 
all the three duties, namely, charity, humility and mercy. It was, in order 
to learn the particular duty that they went to Brahmd. The Devas. the 
men, and the Asuras again went to BrahmA and asked him to teach them, 
in order that there might be an increase in their merit. The Devas put 
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the question, beoause they, already having great power and lordliness, 
were liable to become proud. So they were taught by BrahmA the one 
duty. Dams, as their paramount duty, namely, not to be proud, but to 
control their AhafikAra. This was taught to the Devas to increase their 
good qualities of knowledge and devotion. For the Oevas are naturally 
endowed with knowledge from their very beginning, as Aparoksa or 
intuitive knowledge ; so they were taught this further duty, in order to 
get higher bliss, Mukti. Through ordinary knowledge is obtained the 
ordinary Mukti, which consists in the cessation of transmigration. 

Similarly, to the men was taught the duty of giving charity or D&na, 
as the duty of Dama or humility was taught ti the Oevas. This Dana 
was taught to men not to increase their Mokja-bliss (as was the case with 
Devas), but it was taught to them as a means of getting knowledge (JfiAnam) 
and, through this knowledge, to get Mukti. The DAnam or giving, 
ordained to men, is said to be the giving of offerings, etc., to Devas, 
guests, the poor, etc. 

The duty taught to Asuras was DayA or mercy, not that they might 
get Mukti, for Asuras can never get Mukti, but this DayA was taught to 
the Daityas, in order that it might delay their fall into the Darkness, 
which is their ultimate goal. 

Htre ends the Second Brdhmanam, 


VQ VftV Rlllf^t 

MANTRA V. 8. I. 

£*5 qq qm- 

%iqf q <Jsr » \ w 

u 3 u 

qq: E§ah, he. ffsirafd: PrajApatih, BrahmA. It also means the Dord 
flari. Yat, who. fqd Hyidayam, Hyidaya ; heart, qa^ Etat, it. sg 
Brahma, the Brahman ; the Full, qw?f Etat, it, Satyam, the trad. 
The form of all good qualities. Good, Tat, that, qs^ Etat, this'; 
this name, ffif Hyidayam. Hyidaya. Tryak$aram, consisting eff 

three syllables. qfil Iti. f Hyi, Hyi. It means the acceptor of a share 
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in the sacrifice, Iti, this. Ekam, one. «TAksaram, syllable. 
Yah, who. vf Evam, so. Veda, know*. Astnai, to him. Wt: 

Sv&h, kinsmen. w Gha, and. wsifr Anye, others. 9 Gha, and, stfottfell 
Abhiharanti, bring; supply the objects of desire, Da, the syllable da; 
the giver of knowledge. $fsr Tti. this, tjstf Ekam, one. Mtfft Akfaram, 
the syllable, it: Yah, who. Evam, so. Veda, knows ; worships, 
meditates upon. VftffAamai. to him, «gt: SvAh, kinsmen. w Gha, and. 

Anye, others, w Cha, and. Dadati. give ; taking away the 

objects of his desire from others, tf Yarn, the leader or guide to Heaven. 

Iti, this. & Ekam, one. *T$nf Aksaram, syllable, H: Yah, who. 
Evam, so. Veda, knows, ct? Svargam, Svarga or heaven : Mukti. 

Lokam world. Eti, goes. 

x. He is the Prajapati (Lord of creatures), who is the 
Hridaya (Heart). He is Brahman, the Full, He is Satya, the 
Good. That word hridaya consists of three syllables. Hri 
is one syllable. To him, who knows Him as Hri (the Acceptor 
of sacrifice), do all his kinsmen and others carry (his objects 
of desire). Da is another syllable. To him, who knows Him 
as Da (the Giver of knowledge), do all his kinsmen and others 
give (his objects of desire). Ya is another syllable. He f who 
knows Him as Ya (the Leader or guide to Mukti), goes to the 
Heaven-world.—333. 

MADHVA’S COMMENTARY. 

(The author now describes the form and nature of the Four-faced 
Brahma, mentioned in the previous Br&hmanam. In the present Br&hmaixam, 
this BrshmA or Praj&pati is called Hridaya or heart. The author explains 
this word, and shows why he is called Hridaya. He is so called, 
because of the three-fold activities denoted by the three syllables of this 
word ; namely, Hri, Da, and Ya. Hri means that which takes away, 
it comes from the root Hri, meaning to carry away. Da means to give- 
And Ya comes from the root “ I,” and means to go. Therefore, the author 
says) 

“ BrahmA is called Hridaya, because it is He who receives (haraija) or 
realises His share in the sacrifice. Because it is He who gives (dadAti) Jfi 'na 
or knowledge, etc., to others; and because it is He who goes (.eti) to the Lord 
ParamAtman directly and without any mediation. The man who knows 
how BrahmA is Hridaya, becomes an object of Hriti, DAna and Svarga- 
YAna, t. e-, his kinsmen supply him with the objects he wishes for, by 
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collecting them from other persons; hie kinsmen give away to him the 
objects he wishes for ; and he goes easily to the Lord Parara&tman.” Thus 
it is in the Nirnaya. 

Though the word Hridaya has been applied here to Brabm&, and 
though the word Praj&pati has also been so explained, yet these words 
are applicable to the Supreme Self also, because the epithets Satyam, etc., 
are primarily the qualities of Brahman. 

Here ends the Third Br&hmana. 


MANTRA Y. 4. 1. 

^ ftef 

^ W* ^5f*rT- 

^fcprfr ironsr ^ ^ 

^sr 5^TII \ w 

*f?t Hrsnun. II « n 

(1) Tat, all-pervading, uniform. That, f Ha, because, verily, 
said to be. QJSR£ '1) Etat, this; the Paramfltman. tpiST (2) Etat, this, qsf Eva, 
only. Wl (2) Tat, such. mfftt like nut) that, such like. Eva, only: 
well-knowu = akhyam. Satyam, the truth ; the Lord Vdsudeva. DT6 

Asa, was. ««|» Sa vah, whoever, f Ha, verily. «pf Etam, this. tTftl 
Mahat, «reat. *JSf Yajnara, the object of worship, worshipful, adorable. 

Prathamajain, the first-born. H?*f Satyam, the true; the object of 
attainment of those that wish for Mukti ; the Lord V&sudeva. vqr Brahma, 
the Brahman. Iti. Yeda, knows. *r. Sah, he. fntff Im&n, these. 

Lok&n, the worlds ; Dharma Jfi4na, and S&dhanbhfimi, mentioned 
in the Yogas&stra. Javati. conquers m Yah, whoever, qtf Etam, 

this. JTliJ Mahat, great. Yajfiatn, the object of worship. SPDftf 
Prathamajam, the first-born. «?®f Satyam, the object of attainment of 
those that wish for Mukti ; the Lord Vfisndeva. argr Brahma, the 
Brahman. $falti. Evarn, in this way. Veda, knows. Asau, 
that world; Paraloka. fsR|: Jitah, conquered, Inu, as if, even, wsrj 
A sat, has been. f Satyam, the Lord Vftsudeva. ffc Hi, certainly. 
Wjr Brahma, the Brahman, Eva, only. 
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i. That (all-pervading and changeless Brahman) is alone, 
indeed, such (changeless and all-pervading). The same was 
verily the True, the Lord Vasudeva. He who knows this 
Great, Adorable, First-born, as the True Brahman, he conquers 
all these worlds. That (other world) also has, as if, already, 
been conquered by him, who knows this Great Adorable, 
First-born as the True Brahman. (For Vasudeva, called) 
Satyam Brahman is True and is, indeed, the only Brahman 
(the only object of true worship).—334. 

MADHVA-S COMMENTARY. 

(In this Mantra, the Avatftra of the Lord, called Vtlsudeva, is des¬ 
cribed, because in the previous Brfthmanam the word Satyam was used. 
The Mantra begins with these words OTWfr*—tad Idha 

etad, etad eva tad asa satyam eva. There are two Tats and two 
Etats. “ The words Tat (and Etat) in the Mantra mean the Param 
Brahman, because He is Tat or All-prevading (tatav&t), as well as Tat 
(uniform) of the same form, both before and after.” 

(This explains the first Tat, as having two meanings, namely, all- 
pervading and uniform. The Lord is called uniform, because He ib 
the same both in the past and in the present, As was said before also, 
“ the Lord Vi?nu is called Tat, because He is in the same form now in the 
present, as He was before in the past. ” Or he is called Tat, because He 
is all-pervading (tatatv&t), and He is called Etat, because Ho is uniform 
in all times, this present (etat) and future (etat), as was said before : — 
“ He is called Etat, because as He is now so He will be for ever in the 
future." Thus both Tat and Etat are names of the Supreme Lord). 

(An objector may say: the adjectives all-pervading and uniform 
may apply to mateiral objects also. How can then they be exclusively 
applied to the Lord ? To this, the author answers :—) 

The Supreme Brahman is verily alone called so, all-pervading and 
uniform, and nobody else can ever possess these predicates. 

(The author next explains the sentence, “ etad tad ftsa satyam eva” 
by showing its construction :—) 

“ That which is termed satyam in the verse (tad etad) satyam (ftsa), 
vyas, indeed, that whioh is called Vftsudeva, the changeless. ” Thus it is 
in the Brahma-Tarka- 

(The question next arises, if this applies to Vftsudeva, then of what 
words is this the explanation given by you—'' Tadeva Tftdrisam Proktam" 
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(“The Supreme Brahman alone is verily so called ”) ? To this, the author 
answers :—) 

They are the explanations of the words Tad Eva Hi Tat. This 
shows that the era. which follows the second etat, in the above sentence 
tad dha etad, etad eva tad, should be construed with the first Tat, and 
the second Tat should be read after it. The construction, therefore, of 
the above sentence stands thus:— a? WT I Tad 

eva ha tad etad, etad Asa satvam eva. The word g in the above is 
equivalent to fa. Therefore, the author has explained this sentence 
<?* $ by saying that, it is equal to fa 33. This is equal to 
flrrjw, and 3 is equal to sfta, and so the whole passage is explained by the 
author by the verse : iffat II Therefore though the second sentence 

ffafWt looks like one sentence, it must be split up as shown 

above, and the word should be read as the part of the first sentence 
and not of this sentence. Because, besides V&sudeva, there are other 
forms of the Lord also, such as Sankar^ana, etc., and there is no reason 
why the Sruti should confine itself to V&sudeva only which would be the 
case if 33 were taken as part of the second sentence. 

The conclusion, therefore, is that the f§ruti should be construed 
thusas 3* 333 &15S51 n 

Therefore, the whole sentence is thus explained :— 

That Being, well known as NAr&yAna, is the Parana Brahman, and 
that even who is called the True (Satyam) is the well-known VAsudeva.' 

(The author now explains the words 8a Yo Haitam Mahad Yajfiam 
etc. :—) 

“ The Lord Vasudeva was born of Himself and from Himself. He 
who knows this Great Adorable “ Satyam Brahma,” attains His worlds, 
and even in this life he becomes a worthy and holy person.” Such 
has been said in the l J radhyAna. 

(The author again reverts to the explanation of the word Hridaya, 
by quoting the authority of Sat Tattva :—) 

” By taking away (harana) his own portion of the sacrificial offering, 
by giving (DAna) the fruits of action to men, and by carrying (YApana) 
them to heaven, the Lord Visnu is called Hridaya. He is called Satyam, 
because all good (Sat) qualities exists in Him. In fact, He is the 
personification of goodness (Sat).” 

Thus it is in Sat Tattva. 


90 
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(The word Praj&pati primarily applies to the Lord, and this the 
author shows by quoting an extract from the Gnna-Pararaa. 

“The word Praj&pati is applied to Brahma in the Vedas, in a 
secondary sense only. It was He, the lotus-born, with whom the Devas, 
the Asuras, and men, lived as Brahmaoh&rins. But the Lord Visnu is 
primarily called Prajftpati or the Lord of all creatures. By getting 
knowledge of Visnu, all beings get deliverance and go to Svarga, called 
Hridaya. He is called Hridaya, because He takes up all offerings (Hri), 
because He gives (D&na) all true knowledge, and because He takes them 
to heaven (Ya). He is called Satyarn, because His form is that of all 
good qualities. That Lord Vtsgu is meant by the words Svarga and 
Hfidaya. ” 

(An objector says : As the word Praj&pati has been explained by 
you as applying both to Brahma end to the Supreme Lord, so cannot the 
present Mantra be applied to Btahtn& also? To this, the author 
replies :—) 

It cannot apply to Brahmft, because the epithets found in this 
Mantra are exclusively appicable to the Supreme Lord. 

The Param&tman is called Satya, because He is Sat, an object of 
attainment. So He, the Brahman, who has been called Hridaya, 
transformed Himself to Satya or V&sudeva, Satya is He wlio is to be 
attained (sadanjya) or reached (&s&dya) by those that hanker after Mukti. 
He who knows Brahman in this way, conquers these lokas or worlds. 
The meaning of the word Loka-jaya (conquest of worlds) is to get full 
development in Dharma ( ), jfliua ( ^Trg ), etc. Indeed, a man who 

knows the Lord Jan&rdana in this world, may well be considered as to 
have almost conquered the next world ; for his Mukti is assured. Thus it 
is in the Guna-Parama. 

The words fin mean ■' that next world (denoted by the 

word asau) has become ( WSff ) as if ( ) already conquered* 

( firar:).” 

Note .— Others have translated these words n, 9^), MtltJ as meaning “ conquered like¬ 
wise may that (enemy) be.” They explain the word ‘ that ’ as applying to enemy. 
But'* that ” must be taken as antithesis of 3,1*1 ; and must refer to “ loka, ” and 

not to 11 enemy, " which is nowhere mentioned here. 

Here ends the Fourth Br&hmanam. 
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Fifth Brahmanam. 

M ANTE A V. 5. I. 

srm arm: w*i 

5r^r 5T^r asnqfe 

qrTOYft * 

ITO^TtT^ 37^T^ ^rq fJ^q^TS^ 3P^- 
iJrfgqqcT: ^Tc^l qft^af^ ^r^^^l^%^ *T5fT% $5f 
fafT^Wcl^ U * II 

WTO: Apah, the Lord NArAyan ; Ha who enjoys or drinks all the 
qualities 3*01^ PlgPa )• This word is always plural in 

form, though its meaning is singular, erg Eva, only. ^ Idam, of it ; 
of creation, wil Agre, before. WTg: Asuh, these were ; there was. fli: 
TAh, those ; that. Wig: Apah, NArAyana. w?*f Satyam, the Satya; 
VAsudeva. wijsffi Asrijanta, created. Wfif Satyam, the Satya ; Ho who 
has the good qualities. trU Brahma, full in all the qualities. Supply 
“ the wise call Him so.” W 3 T Brahma, Brahman, called VAsudeva. 
SWIgfW PrajApatim, the four-faced BrahmA. Supply “ created. *' STWTOfff: 
PrajApatih, Brahma, DevAn, the Dev as. Supply “ created. ” # 

Te, those, DevAh, the Devas ; BrahmA and others. G&i Satyam, 

VAsudava. 15 * Eva, only. 3giw^ Upasate, worship. Tat, that. 

Etat, this. Satyam, the word Satya. Tryaksaram, consisting 

of three syllables, Iti. w Sa, sa ; destroyer. $Fb Iti, this portion. 
<!* Ekam, one. wtjrf Aksaram, syllable, faf Ti, the letter m (i) is the 
w^4w (Anuvandha) which has been added for the sake of utterance only. 
WH Yam, the syllable Ya. $fa Iti, this portion, tptf Ekam, one. Wtflt 
Aksaram, syllable. STOWtai} Prathamottame, the first and the last, wtff^ 
Aksare, the two syllables. Satyam, (denote) Satyam (which 

means the Lord VAsudeva). tTTOB: Madhyatah, in the middle ; the letter 
in the middle, namely, B- W?^?f Anpitam, unrighteousness ; expressive of 
false knowledge ; because it has no vowel or truth in it. BI| Tat, 
therefore. IJBB Etat, this. wwif Anpitam, the vowel-less syllable ; false 
knowledge. 5 WTOB: Ubhayatah* on both sides. W?^W Satyena, by the two 
syllables of the word Satya, by the Lord VAsudeva, by W and w. There 
is a pun on the word Satya. Parigpihitam, is contained ; 
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encompassed. Satyabhfiytim, the form of Satya; the preponderance 

of Satya or Vasudeva. Eva, only. *wf?i Bhavati, is ; becomes. 
Bvaui, this, Vidvtbhsam, the knower. Anritam, false 

knowledge ; Ajfi&na. *1 Na, not. fgqfta Hinasti, does harm. 

i. Before this (creation) there was the All-Protector only 
(the Lord Narayana, called Apas). That All-Protector sent 
forth Satya, the Remover of Darkness (the Lord Vasudeva), 
whom the wise call “ Sattyam Brahma.” This (Sattyam) Brahma 
(Vasudeva) produced the Lord of creatures (Brahma). The 
Lord of creatures (Brahma) sent forth the Devas. Those 
Devas (including Brahma) worship this Remover of Darkness 
only. This word Sattyam consists of three syllables : “ Sat ” 
is one syllable T ” is another letter and “Ya” is the third 
syllable. The first and the last syllables form the word “ Satya;” 
the middle one is useless. Therefore, this useless syllable (*‘ T ” or 
false knowledge) is encompassed on both sides by this Remover 
of Darkness (Vasudeva), called Sattyam. So there is the 
predominance of Satya (the Lord Vasudeva). False knowledge 
never does him any harm who knows it thus.—335. 

Note. —According to Madliva, the three syllables of are (') (2) ^ (3) and 

qn || Now, the middle lettei ^ has no separate distinct existence of its own. It 
is inserted there for the sake of euphony only. The real meaning-giving syllables are 
and | Thu middle 3 is thus meaningless and false, in the sense of having no 
sepaiate existence. If these two syllables are lemoved, this<jf naturally vanishes. 

MADHVA’S COMMENTARY. 

(This Brtlhmaijam further describes Vasudeva, who has been called 
in the last Brithinaijam the Sattyam Brahtna.) The word tn<?: does not 
mean here “ water,” for it being merely a created object, cannot exist in 
this form of water in Pralaya, for the present chapter deals with creation, 
after a Pralaya. Nor can the word A t .as refer to Mfila-“raknti into 
which the Elemental Water is resolved in Pralaya. The next line says 
that the Apas created the Sattyam Brahman, and Prakfiti cannot create 
Sattyam Brahman. Nor does the word Satya here refer to the four-faced 
Brahrnk, for the creation of Brahtnd follows in the next line : Brahma 
Praj&patim. So the Commentator explains this Br&hmanam on the 
authority of the Adh&ra) :— 

The Lord NAr&yana is called Apah ( Mint ), because it is in Him 
that all the Gnnas or qualities always find shelter. This 
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word is derived from WI+ (prefix)+«IT Pftto protect + wsr as (the affix). That 
A pah created His second form V&sudeva out of Himself. It is V&sadeva 
who passes by the name of “ Brahma Sattyarn.’' From V&sudeva was 
born the four-faced Brahm& ; and from Brahma were born all the various 
Devas. (Since Brahma and other Devas were born from the Lord V&su- 
deva), it is therefore, that Brahmfi and other Devas all worship Him. 

(The author now explains the derivation of Sattyarn, as given in the 
Br&hmagam. It consists of three syllales (Hfj—fir—(of fij Ti the ^ (i) is 
to be dropped.; This $ (T) indicates false knowledge, because it spreads 
or pervades all the Purusas. Sat ( Wt ) the first syllable, means “ good,” 
and refers to the Lord V&sudeva, who is 93 or the All-Good. He is called 
Q (sa), because the Lord Hari destroys (s&dayan) Ajfi&na ( W5JPT ). He is 
below (behind) this Ajfi&na, which He diminishes or gradually removes 
from below. That Vasudeva is also above this Ajft&na ( stsptr ) and is 
called Q (ya), for He destroys (nftsayan) it from above. The man who 
knows that the Lord Visnu is Satya, and destroys his ignorance from 
above and below, is never troubled by false knowledge. 

(Though the Mantra says that the Devas worship Vasudeva in this 
way, it does not mean that men are not entitled to this meditation. They 
also can worship Him in this mode, if they are evolved enoagh, and so 
the Commentator says :—) 

Worship or meditation of every one must be in accordance with his 
capacity. In the case of good mdn, this mode of worship leads them to 
Aparokga-jfi&nam or expansion of intuition, and thus it produces in them 
its full fruit. 

But in the case of men of middling capacity, this mode of worship 
becomes otherwise, namely, it does not lead to Aparok§a-jfianam, as in the 
case of first class men, though all the same it becomes beneficial to them. 
But in the case of a man totally unfit for this meditation, it leads to quite 
an opposite result. By the phrase “ opposite result ” is meant the 
uprising of obstacles of various sorts, and not that the worshipper incurs 
sin (for the worship of God in whatever mode it may be, can never lead 
to sin).” 

Thus it is in the Adhara. , 

MANTRA V. 5. 2. 
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wiwifir vwm 

UcSTTOFcT » ^ II 

Tat, that one. S3 Yat, who. 5f?if Safcyam, satya; the Lord V&sudeva, 
called the Remover of Darkness, 33 Tat, this. «r&f Asau, that one. 

Etasrain, this. 33 $ Mandale, in the orb. 3 : Yah, who. 33 : Egah, 
this, gw: Purus ah, the Purusa , the person. 3 : Sah, he.«rtft[?!J» Adityah, 
Aditya ; the receiver of the offerings given ; the oblation acceptor. W*f 
Ayam, he. 3 Oha, a'so. 3: Yah, who. i?fyr<if Daksine, right. 
Aksan, in the eye ; inside the skull. J*3: Purusah, the Purusa, the 
person. Tau, both. < 53 ) Etau, these ; the Paru$a in the orb of the sun 
and the Purufa in the right eye. Anyonvasmin, in each other, 

afsfsal Pratisthitau, remain. Rasmibhih, by means of his rays. 

<$3i Esah, he; the Lord Hari, who is in the Aditya. wfel 5 ^ Asmin, in the 
right eye. »faf«53: Pratifthitah, remains; abides. wf Ayam, he ; the 
Atman in the right eye. sreft: PiAnaih, together with the Pr&nas or senses, 
&c. Arnusmin, in him ; in Aditya. 3 : Sah, he ; the Purufa in the 

right eye. 3^T Yad&, when. 333>ffl«TCf Utkramisyan, about to leave this 
body, trafa Bhavati, is. 1533 Etat, this, jf3T8f Mandalam, orb. IJ3 Eva, 
ouly. Sudd ham, pure ; devoid of rays. 35f3I3 Paiyati, sees. Ete, 

these. Rasmayah, rays, tpf Enam, him ; the dying. 3 Na, not. 

3WT*ffer Praty&yanti, make themselves be perceived. 

2. That one, who is the Remover of Darkness (satya), is 
the person who is in this solar Orb. He is called the Aditya, 
the Acceptor of Oblations. He also is this person who is in 
the right eye of the Jiva. They both abide in each other. 
By His rays does the (solar) one abide in the other, (the 
Jiva) ; together with the Pranas does the other (the Jiva-person) 
abide in the former. When He, the Person in the right eye, 
is about to go out (of the body), the Jiva sees the solar orb 
purely and simply without its rays. The rays are not perceived 
by the dying person.—336. 

MANTRA V. 5. 3. 

* vrrera fibre 

RlT gsi ^T% ail| f 5JT| £ 
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3TT^T | 37%^ | ^ 37^ rR^Tqfaq^ftm 
ff5=H Tm q Tf3f $<* \\ \ \\ 

Esah, this one. m Yah, who. qrrfw^ Btasmin, this. 
Mandate, in the solar orb. 3 ^ 9 : Purusah, the Purusa ; the Lord Vftsudeva, 
with the six qualities developed in Him. 8CT Tasya, his. ftj?« &rah, 
head, TJs Bhfih, Bhfi; protection Iti. f$T?: f§irah, the head. qq» Ekam, 
one. Etat, this, srsnf Aksaram, syllable; Bhu. Ekiun, only 

one. 3J5JS Bhuvah, the word Bhuvar. ffa I ti. B&hfl, the two arms. 
3 ft Dvau. two. ST|[ B&hfl, the arms, f Dve, two. Ete, these. Wtff^ 
Aksare, syllables Bhu and Var, of which Bhu is the right arm, and Var 
is the left arm. 9* ! Snvah, the word Suvar. Iti. srf?lW Pratisthft, 

the leg. Prntisthe, the legs- ^ Dve, two. Ete, these two. 

Aksare, syllables Su and Var, of which Sn is the right leg, and var 
is the left leg. Tasya, his. Upanisat, mysterious or secret 

name, aif; Ahah, the day ; the light or Ahar. Iti. IT; Yah, who. 

Evam, thus. Veda, knows. Hanti, destroys, ft Cha, as well 
as. 3TfT% JahAti, givos up. qHTTftf PapmSnam, sin. 

3. Of that One who is the Person in this solar orb, 

the head is named Bhuh. One is the head, (just as) One is 
this syllable. Bhuvar is His two arms. Two are the arms, 
as two are these syllables. Suvar is His foot. The feet are 
two, so two are these syllables. His mystery name is Ahar 

(the day). Whoever knows this, destroys sin as well as gives 
up (the Tempter).—337. 

M ANTE A V. 6. 4. 

*jRra faj? fin 

if* ffa sng ft sng | ^ 

ITT^T JTT%^ | | XJ§ fRrT 

STfTfrT ^ * Tjsf ^ \\ $ II 

qs** nun 

aflf Ayam, this one. «T: Yah, who. Daksine, the right, wjjrqf 

Ak§an, in the eye. 3T5«T: Purujah, the person ; the Lord V&sndeva, with 
the six qualities developed in Him. aw Tasya, his, fi&T: $irah, head. 

Bhdh, Bhu ; protection. f^Rr Iti. fiof: Si rah, the head. & Ekam one, 
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mint Etat, this. vv( Aksaram. syllable Bhft, qjf Ekam, only one. g*: 
Bhuvah, the word Bhuvar gfil Iti.gnBAhfi, the two arms. g) Dvau, 
two. WIJ BAhfi, the arm*. $ Dve, two. ij# Ete, these. «itg$ Akasare, 
syllables; Bbn and Var. Of which Bhu is the right arm, and Var is the 
left arm g*: Suvah the w»rd Suvar. Tti. frfsgT PratisthA, the foot. 

Pratigthe, the two feet, $ Dve, two. Ete, these two. 
Aksare, syllables Su and Var, of which Sn is the right foot, and Var is 
the left foot. 5JW Tasya, his. TJnanisat, mysterioas or secret 

name. Aham, unavoidable ; the “ I.” Iti. q: Yah, who. 

Evbid, this. Veda, knows, |ffa Hanti, destroys- * Cha, as well as. 
SRpft Jah&ti, gives up. PApmAnam, sin. 

4. Of that One who is the Person in the right eye, the 
head is named Bhuh. One is the head, (just as) One is this 
syllable. Bhuvar is His two arms. Two are the arms, as two 
are these syllables. Suvar is His foot. The feet are two, so 
two are these syllables. His mystery name is Aham (the 
Unavoidable). Whoever knows this, destroys sin as well as 
gives up (the Tempter).—338. 

MADHVA’S COMMENTARY. 

(This Mantra describes the place in which this Lord VAsudeva 
should be meditated upon.) 

That Lord VAsudeva is the Lord JanArdana ns dwelling in the 
Aditya. He is called by the name of Aditya, because it is He who 
always accepts (AdAna) the Havih ffif: or offerings. He also is the 
Lord who resides in the right eye. Therefore, the Lord Hari has 
two forms, one in the sun and called Aditya or the Oblation-acceptor, 
and the other in the right eye. Each of these two forms mutually 
abides in the other; the microcosmic one with the Pranas goes to the 
sun and the other (the macrocosroic) with His rays enters the eye. 
When the Lord Vignu residing in the right eye, desires to go out of 
this jiva body, then, just at the moment of death, the dying jiva 
sees only the disc of the sun, but not His rays. For, His rays are 
not then perceived. Some say, that it happens, even seven days before 
death takes place, and is not confined to the moment of death. 

(In the BrAhmagam beginning with the Mantras 3 and 4 are 
described the secret names of the Lord VAsudeva, who is to be meditated 
upon iii the solar orb and in the right eye. The names of the various 
members of the Lord are also given herein.) 
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Of that Visnu, who is in the solar orb, the head is called Bhdh 
(*0- It is so named Bhfl, because of the protection or bhavana. [The word 
(fQ 18 derived from the root W^(to be); he who causes a thing to exist or 
protects it, is named Bhflh.] He protects all by His supervision, through 
His eyes, as well as by His word of mouth, and (both these organs are 
in the head.) 

(The word Jjg: is now explained :—■) 

The right arm of the Paramatman is called 5J (Bhu), because of the 
production or creation ; and His left arm is called Vah ( ), because of 

the destruction. (The word Va[i ( g*. ) is derived from the root Va ( *fT )» 
to move, to go.) What is gone is sometimes said to be destroyed, as in 
“ sa gatah "—“ he is gone or dead. ” Therefore, U (va) means destruction. 
The word Suvar is now explained. The word 5 ( 8U ) means bliss or joy, 
and tr: (vah) means knowledge. 

When the Lord Visnu gives Mukti to any being, He lets that being 
share the bliss and knowledge of His own self. Therefore, (su) and 
g* (var) (suvar) are said to be the two legs of the Lord. His 

right leg is named (su), an'd His left leg is named (var): therefore, 
to get to (suvar) or to get the feet of the Lord, means to get Mukti. 

That Lord Vignu is called Ahain ( ), the unavoidable, because 

He ie ever unavoidable by the Jiva, from the fact of His constant 
companionship of the Jiva. He is always behind the Jiva’s consciousness 
of self. The Lord is also called Wg: (ahull), the light, because it 
is He, who brings all the worlds to Light. He who knows the Lord in 
this way, destroys all his sins as well as gives them up. He destroys 
some sins (already committed), while others , like Kali etc., which are 
inpotentiality, are given up. (That is he leaves or gives up the com¬ 
panionship of beings, like Kali, etc., who incite to sin). Thus it is in the 
Pravritta. 

Here ends the Fifth Brdhmanam. 


huphh, 1 

Sixth Brahmanam. 

MANTUA V. 6. 1. 

*TT: TOT 
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042 B$lHA DAB AN YAKA- IfPANlSA D. 

^ansUr an * ysr ^imqra: ^3- 

sroifta ft^i ii \ h 

^53 HT®^ H ^ II 

Ayam, this. jqq: Purusafy, the Person, the Great Lord, in whom the 
six qualities are fully developed, gufq^ gu: II *?*lt*T*l: Manomayah, whose 
essential nature is the possession of highest knowledge, the AIL 
knowledge, hence Omniscient. *|T: Bh&t, true light; of the form of true 
light, The All-light, Glorious. Satynh, of the form of Satyah, or the 

All good. qtff Yath&, as (in size), qfffi Brthih, a corn of rice, qf V&, or. 
qq« Yavail, a corn of barley, qt V&, or. qfqTC( Tasmin, that. 
Hridave, in the heart, sf Antara, inside, the Inner. ft: Sah, that, well- 
known. <jq: Ejah, this ; the Param&tman 5fqW Sarvasya, of all. ^ilH: 
Isinah, Ruler; Governor. f?tp?T Sarvasya, of all. Adhu atih, 

overlord, Yat, anything. Idam, this ; what is seen, fstfq Kificha, 

whatever. rt Idam, this world. ft*? Sarvam, all. qsnftfl Pras&sti, 

governs. 

i. This Person is the All-knowledge, the All-luminous, 
and the All-good. He is (to be seen) inside the heart, as 
small as a corn of rice or of barley. He, verily, is the Ruler of 
all, and their Overlord. And whatever there exists here, He 
governs them all.-—339. 

MADHVA’S COMMENTARY. 

(Having described the meditation on the Lord as residing in the 
Solar Orb and in the right eye, this Brahrnanam mentions His attributes 
and shows that Ho should also be worshipped and meditated upon in the 
heart). 

(The word mano-maya occurs in this Mantra. The affix maya 
denotes (1) vik&ra or modification, (2) chief or pradh&na and (3) identity 
or t&d&tmya. The first meaning or vikdra is not to be taken here, for 
then mano maya would mean, “ made from the modification of manas or 
astral matter.” So the Commentator explains this word first, and shows 
that the affix maya has the second and third tne mings only here :—) 

The word qqfoq (manomaya) means apqtrq (jnAnamaya), the chief 
(pradh&na) or highest jfi&na or knowledge. The affix fjq (Maya) expresses 
also the idea of t&d&tmya or identity or nature. Therefore, Manomaya 
means mah&*jn&n&tmakah, or He whose essence or self is nothing but 
the highest and purest knowledge. 
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He has been called «r (Bh&) or light,, for, He brings everything to 
light, i. e„ everything is known or becomes the objeot of our knowledge 
because of his existence. He is baty& or IJJRJiJIlfiHS (sadgug&tmaka), or 
whose essential nature is the quality of goodness. The Lord Vifpu is the 
Ruler of all, and so He is eallod Prasssti in the Mantra. 

litre ends the Sixth Br&hmanam. 


wr i 

Seventh Brahmanam. 

MANTRA V. 7. 1. 

% rafg^ar ii ^ n 

mm htitoh. u a ii 

Vidyut, lightning, the tearer asunder; the giver of know¬ 
ledge ; lit. fsr + gft, to cut, or Pm to know. Br«r Brahma, the Brahman. 

Iti. irrgt Ahuh, they say ; say the wise. Vida,n4t, (1) on account 

of dividing asunder ; (2) on account of giving knowledge to all ; or (3) 
knowing all. fun q Vidyut, the giver of knowledge; the tearer; the 
all-knowing. Yah, wh >. fuO ^ Vidyut, the giver of knowledge; the 
sin-separator, the all knower. Brahma, the Brahman. Iti. <!* 

Evam, thus, Veda, knows. V* Enara, such a knower, Pap- 

marmh, from sins, fgtjfa Vidyati, releases ; sets free. % Hi, because. 

Vidyut, the giver of knowledge ; the sin-separator ; the all-knower. 
qtf Eva, only, ffgr Brahma, the Brahman. 

r. “Vidyut is Brahman,” thus say they. He is called 
Vidyut, because of his being the Vidana or (i) the All-divider, 
(2) the All-instructor, and (3) the All-knower. He who knows 
the Lord as such (namely, as taught in the previous Brsthmajjam 
as well as here) as Vidyut Brahman, him He delivers from 
sin. For, verily, Brahman is Vidyut.*—340. 

Note.— "The word evam in this Mantra is apparently redundant. But it indicates 
that the attributes of the Lord taught in the immediately preceding Brlhmanam should 
be combined with the meditation taught in this Brlhmanam. It was for this reason that 
the last Brlhmanam did not teach any fruit of meditation there. It simply declared the 
attr.butes of the Lord. 
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MADHVA’S COMMENTARY. 

The wise say that Vidyut is Brahman. He is called Vidyut, because 
He divides all away from sins, or because He gives all knowledge of His 
own Self, or because He knows all. Therefore, He is called Vidyut, the 
All-divider, the All teacher, and the All-knower. 

Note .—The word used in the Commentary to explain the word vidana is vedana. It 
means (i) dividing or paining. The Lord divides away all sins from the sinner, and in 
this process He naturally causes pain to the sinnei ; for it is a process of purification. 
(2) It means also to impart knowledge. The Lord imparts knowledge of His own Self to 
the Jiva, and thus causes his deliverance. (3) It means also knowing, for the Lord is 
All-knowing. 

He who knows the Lord as the giver of knowledge to all, as the 
Supreme Ruler of all, him the Lord Hari delivers from all sins and 
reveals then to His own Self. Thus it is in the M&h&tmya. 

Here ends the Seventh Br&hmanam. 


«r«r wot st r g PU H . * 

Eighth Brahmanam. 

MANTRA V. 8. 1. 

Sfr^T: II \ H 

WOT HT5HUH || s II 

V&cham, speech; Sarasvati, the presiding deity of speech. 
Ohenum, as a cow (vith a calf). Upasita, should mediate on. gf«n: 

Tasy&h, her. WWi Chatv&rati, four. SRf: Stanah, the udders. ?>TfT$TT: 
Svah&kftra^, the presiding deity of Sv&hA Vasatk&rah, the 

presiding deity of Vasat. Hantakftrah, the presiding deity of 

Hanta. GfWVU: Svadhkkftrah, the presiding deity of Svadh&. 
Tasyai, her ; the ordinary form is (Tasyfih). aft Dvau, two. fgtft 

Stanau, udders. Sv&h&k&ram, the presiding deity of Sv&hA <9 

Cha, and. Vasatkaram, the presiding deity of Vasat. 9 Oha, and 

Devah, the Devas Upajivanti, feed on. Hanta- 



V ADHTAyA, IX BRAHMAN A, i. 


645 


k&ratn, the presiding deity of Hanta. Manusy&h, men. 

Svadh§k&ram, the presiding deity of SvadhA. fqa?: Pitarah, the pitris; 
the fathers. ITT«0: Pr&nah, the chief VAyu g«r: Tasyfth, her. qpw; 
Risabhah, bull ; husband. JW: Manah, mind ; Rudra, its presiding deity. 
379 : Vatsah. the calf. 

x. Let him mediate on (Sarasvati the deity of) speech 
(under the symbol of) a cow (with a calf). Her udders are 
four, viz., Svaha, Vasat, Hanta and Svadha. On two of her 
udders, viz., Svaha and Vasat do the Devas feed ; and on 
Hanta do Men, and on Svadha do the Fathers. Prana, the 
Chief Vayu, is the bull to her, and * (Rudra the deity of) mind 
is her calf.—341. 

MADHVA’S COMMENTARY. 

(This Brahmanam teaches meditation on Sarasvati, who gives 
success to all in every kind of meditation.) 

The goddess Sarasvati () is to be meditated upon in the 
form of a cow. The Devas and all other intelligent beings feed on her 
udders. Her husband and lord is the chief VAyu, and her calf is Sad&siva 
()i the presiding deity of mind ; so it has been said in the 
Prabhafijana ( ). 

Here ends the Eighth Brdhmanam. 


ansqn i 

Ninth Brahmanam. 

MANTBA V. 9. I. 

* 11 \ u 

ffirswr srnronii a 11 

«Hf Ayam, this; the one in the stomach. «rf*T: Agnih, fire. This 
word consists of two words : sfn (Anga), and fif (ni)—the guide or mover 
of the body. VaiAv&narah, named Vaisv&nara. Vaisvah, 
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of the universe, and «7R7: Anarah, various inform), anf Ayam, he. V 
Yah, who. Puru§e, in the Purufa, in every being. sfsj Antah, inside, 

ifa Yena, by whom. ^ (dam, this. Siwf Annatn, food, qwift Paehyate, 
is digested." ^ Idam, this ; this food. Yafc, which. Adyate, is 

eaten by the animals. Esah, this, Ghojah. sound; praise, araftT 

Bhavati, is. zt Yam which. Etat, this. Karnau, the ears. 

«fWr ApidhAya, shutting Srmoti, hears, r: Sah, he ; the Lord 

Visnn. Yada. when. TJtkratnigyan, about to leave the 

body, anfe Bhavati, i*. t^sf Enam, this, sftsf Ghosam, sound; praise. 

Na, not. 6r inoti, hears. 

i. This Lord, as dwelling in animal stomachs, and called 
Agni, is named Vaisvanara (He who is inside every being). 
By Him is digested the food which is eaten by the Jiva. In 
praise of Him is this sound, which (one) hears on closing his 
ears. When He is about to go out (of the body), one does 
not hear this sound.—342. 

MADHVA'S COMMENTARY. 

(This Brahmanam teaches another meditation on the Lord. In 
order that the word Agni Vaisv&nara may not be mistaken for the 
physical fire, the Commentator explains these words :—) 

The Lord who is in the fire of the stomach is called Agni, the 
Vivifier of the animal body. He is called Vaisv&nara ( ), Vaisva 

( ). because lie has the qualities of everything of the universe, and 

He is Anara ) of various forms, being of separate form in each 

animal. He is also called Agni, because He is the leader or mover of 
the limbs of every animal. V&yu is always singing songs in praise of this 
Agni which can be heard by every being after closing his ears. So it has 
been said in the TantrainAlA ( ff5W3Sf ). 

Here ends tha Ninth Brdhmanam. 




Tenth Brahmanam. 


MANTUA V. 10. 1. 
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gna rafs?^ tot ^r*src^r- 
*?r ^ g^sr ^ ci*§ 

rnr *qrm 5^: ^r ^ ^ srsdr grra^ * 

%T^m»1^5cq^T^%R rTTWSgm KTUSTrft: *WT: 

II \ H 

ffir arsbR ansi^ II ?o ti 

Yad&, when. JW: Purusah, a knower «f aparokga ; a Mukta 
person, STqTPl Asin&t, this. L>kat, from the world, from the body, 

afir Praiti, departs; leaves. ^ Vai, indeed. 9: Sah, he ; the dying jiva. 

V&yurn, Vayu , Pravaha, the son of the chief V.'iyu. He goes first to 
Arohis and, through him, to this conducting angel. Agachchhati, 

goes to. ff: Sah, the Pravaha Vayu. Tasmai, for H*m ; for the 

passing of the dying jn&nin. ?T9T Tatra, there ; in the world of Vayu. 

Vijihite, makes an aperture. Wf YathA, just like. ?*reff9T 
Rathachakrasya, of the wheel of a chariot. $ Kham, hole ; aperture. 
9 : Sah, he; the dying jfianin. iw Tena, by that ; through that aperture, 
gps^: tjfrdhvah, the upper region 3 {|$tt 3 Akramate, goes to. a: Sah, he ; 
the dying Purusa. Aditvam, the sun. Agachohhati, 

conaes to. IT: Sah, the sun. Uti^ Tasmai, for him ; for the passing of the 
dying jnstnin. a5[ Tatra, there ; in the world of the sun, through Ahar, 
etc. farfsnftll Vijihite, makes an aperture «T«¥T Yathft, just like lfr?9T 
Lambarasya, of a lambara:a musical instrument, Kham, hole ; 
aperture, n: Sah, he ; the dying jfianin. fa Tena, by that; through 
that aperture. Cfrdhvah, the upper region. WW1& Akramate, goes 

to. n: Sah, he ; the dying aparoksa jn&nin. stjfRlf Chandramasatn, the 
moon. «WT*gfflr Agachchhati, comes to. IT: Sah, the moon. rfl^ Tasmai, 
for him; for the passing of the dying jfi&nin. as Tatra, there ; in the 
world of the moon, Vijihite, makes an aperture. Yath4, just like. 

Dundubheh, of a drum. nf Kham, hole ; aperture. IT: Sah, he ; the 
dying Purusa fa Tena, by that ; through that aperture, 3U«f: frrdhvah, 
the upper region. Akramate, goes to. IT: Sah, he; the dying 

Purnga.arafrlSiifcrf Asokamahimam, where there is only the glory (mahim&) 
of the Lord, and no grief. Or it may be split up into two words—*T|fnf 
AAokara, where there is no grief ; and Stffrf Ahirnam, where there is no 
snow or frost. Lokam, the world ; the world of Satya or V i$gru. 

Agachchhati, comeB to. Tasmin, there; ip the woyldiof 
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Visgu. wwftt Safivatlh, eternal; endless. ?WT: SamAh. years. 
Yasati, dwells. 

i. When verily the (Mukta) person departs from this 
world, he goes to the Pravaha (the Conducting) Vayu; the 
Pravaha Vayu makes there an aperture for him, just like the 
hole in the wheel of a chariot. Through it, he comes to the 
higher region, and goes to (the world of) Aditya. There, the 
Aditya makes an aperture for him, just like the aperture of a 
lambara. Through it he comes to the upper region, and goes 
to (the world of) the Moon. There, the Moon makes an aperture 
for him, just like the aperture of a drum. Through it he comes 
to the upper rogion, and goes to the world where there is 
only the glory of the Lord, and no grief. There he dwells 
for endless years.—343. 

MADHVA’S COMMENTARY. 

(In this Upanisad (IV. 4. 2) it was mentioned that, at the time of 
death, the Lord Hari illumines the tip of the heart of the dying jnanin. 
The same point is further detailed in this Brahmanam, by showing how 
this Aparokjajiifinin goes out of the body, and through what stages does 
he pass on his way upwards.) 

(This BrAhmanam says that after death he goes to Vayu. The 
question arises, to what V4yu is the reference made here ? Does it 
refer to the chief VAyu or to the minor V4yu ? The Commentator shows 
that the V&yu referred to here, is not the chief Vayu, because otherwise 
it would conflict with other srutis. Therefore, the Commentator says :—) 

The V4yu, to which the dying jiva goes at first, is the son of the 
chief Vayu, and his name is Pravaha. 

(He is one of the Ativahika Purufas, referred to in the VedAnta Sfltra, 
IV. 3. 4—“ The words Archis and the rest are the names of the Ati- 
vAhika Devas or conductors of the soul, because of the indicatory mark in 
the text. ”) 

(An objector says > If the Vayu mentioned in this Brahmanam be a 
minor VAyu, then the chief V4yu, not being mentioned in this chapter, 
the soul never goes to the chief VAvu. This would contradict other 
gratis. And if you say, that chief VAyu should be supplied here from 
other grntis, then what is the harm if we supply the minor VAyu from the 
other sruti and explain the VAyu mentioned in this BrAhmanam as the 
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chief V&yu ? To this, we reply, that this would contradict the well- 
known stages, as fully described in other Srutis. Thus in the Chh. Up., 
IV. 15. 2., as well as in V. 10. 2, the order of the soul's going to heaven is 
thus laid down :—“ Now, when such persons die, whether (their relations) 
perform their death ceremonies or not, they go to the plane of the 
Ray, from the Ray-plane, to the Day-plane, from the Day-plane to the 
Bright-fortnightly plane, from the Bright-fortnightly plane to the Northern 
Six-monthly plane, from the Six-innnthly plane to the Annual-plane, from the 
Annual-plane to the Solar-plane, from the Solar-plane to the Lunar-plane, 
from the Lunar-plane to the plane of Sarasvati. (from that they reach to the 
plane of the Chief V&yu), who is h *r Lord and beloved of God. ” Moreover, 
this would contradict the order laid down in this very Upanisad also. For, 
in VI. 2. 15, we find the following order:—“ Those who thus know this 
(even Grihasthas), and those who, in the forest, worship faith and the 
True (Brahman Hiranyagarbha), go to light (a-’chis), from light to day, 
from day to the increasing half, from the increasing half to the six 
months when the sun goes to the north, from those six months to the world 
of the Devas (Devaloka), from the world of the Devas to the sun, from the 
sun to the place of lightning (Sarasvati). When they have thus reaobed 
the place of lightning, a spirit (the chief V&yu) comes near them, and 
leads them to the worlds of Brahman. In these worlds of Brahman, they 
dwell, exalted for ages. There is no returning for them.” Therefore, 
the Commentator says :—) 

“ When the Mukta Purusa leaves this gross body, he goes successively 
to the worlds of Pravaha ), the son of the V&yu, the sun, the moon 

and Vidyut; then he gets to the chief V&yu, and then to the world of the 
Lord Visnu.” This is what has been said in the Brahrn&nda-Purina. 

(Therefore, the V&yu mentioned here, is one of the conducting divini¬ 
ties, as shown in the Ved&nta Sfitra, IV. 3.5. The chief VtLyu comes after 
Vidyut as mentioned in the sixth Adhy&ya of this Upanisad (VI 2. 15), as 
given above. Moreover, this Br&hinanam of the present Adhy&ya relates 
to the path taken by the jfiAnin, and not by ordinary people, when they 
die. This is shown in the Vedanta Sfitra, IV. 3. 1.) 

It must not be imagined that V&yu is reached at the first stage. 
For then it would contradict this very Upanisad, where (VI. 2. 15) the 
first stage is” arcbis," and not V&yu. Nor can it be said that some reaoh 
the Chief V&yu first, and others reach him later, according to the difference 
of their evolution (adhik&ra), because in the s'ruti, there is the mention of 
only one path for all jfi&nins, no difference is made there for different 
jfi&nins, (See dve SfitJ asrinavam, &eTherefore, the Sfltrak&ra, Lord 
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Bildar&y ana, also says in IV. 3. 1, that one alone is the path for all jfianins. 
Moreover, even the Pravaha V&yu is not the first stage on the path, and 
this would be the first stage if we take this Br&hmanam literally, without 
Regard to other texts. In fact, the Pravaha V&yu is the second stage 
on the path, as says a distinct text :—“ He that has departed hence, reaches 
Vftyu as hi« second stage." Therefore, the Lord B&dar&yaiia also in the 
VedAnta Sfitra, IV. 2. 2, has said : —*• Fro u the absence and presence of 
particulars in the texts referring to the attainment to V&yu, it is concluded 
that V&yu Is reached in the second stage. ” Nor does this contradict the 
text Br. Up., Vf. 2. 15, where the first stage is Archie and the 
second stage is Ahar, and not V&yu, for Ahar there refers to the 
third stage, and we must insert this Pravaha V&yu, just after 
Arehis and before Ahar. In fact, the older of stages given here is not 
exhaustive. The full order is thus laid down in the Brahina-Tarka, as 
quoted by Madhva in his commentary on the Ved&nta Sfitra, IV. 3.5:— 
“ He that has departed from this body, first goes to Light only, (2) then to 
the son of the Chief V&yu, who is Ativ&hika by name, (3) then to the Day, 
(4) to the Bright-half of the month, (5) to the Northern progress of the 
sun, (6) to the Year, (7) to Lightning, (8) to Varuna, (9) to Praj&pati, (10) 
to the Sun, (il) to the Moon, (12) to Vaisv&nara, (13) to Indra, (14) to 
Dhruva, (16) to the goddess Bh&rat!, (16) and then to the Chief V&yu, 
in due order, and by him he is conducted to the Supreme Spirit.” This 
Br&hmanam must, therefore, be read in the light of the above extract. 

Here ends the Tenth Br&hmanam . 


Eleventh BrAhmanam. 

MANTBA V. 11. 1. 

tRlf cT^T q*qw, fq 

fsr smra u \ u 

unwrap «u 
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%n Afcha, this, t Vai, indeed, qfl i Paramam, Great. gg: Tapah, 
penance; religions austerity, qg Yat, which. «!Tlf«Rr> VyAdhitah, a 
diseased person. gsq^ Tapyate, practises, q: f ah, who. q# Evam, thia. 

Veda, knows, a: Sah, he. qt*f Paramam, greatest ; highest. qftqf 
Lokatn, the world ; the world of Visnu. arqfa Jayati, conquers ; gets to. 
ijq Eva, certainly. y Ha. *f Yam, whom, irtf Pretam, the.dead. 
Aranyam, to a forest; to the cremation ground. yrfg Haranti, carry, 
qqy Etat, this. ^ Vai, indeed. Htf Paratnara, great, gq: Tapah, 
penance; religious austerity, q: Yah, who Evam, this. Veda, 

knows ; thinks, g: Sah, he. qnf Paramam, the great; the highest, qftqf 
Lokam, the world ; the world of Visnu. 5?qfg Jayati, conquers; attains. 
f Ha. sf Yam, whom, sfrf Pretam, the dead. Agnau, in 

the fire, srcqnfqfq Abhy&dadhati, places. qgq Etat, this. ^ Vai, indeed, 
qqtf Paramam, great. 3?: Tapah, penance ; religious austerity, q: Ya^, 
who. Evam, this. Veda, knows. q: Sah, he. qnf Paramam, the 
great; the highest. ®lq» Lokam, the world ; the world of Vijnu. «rqfg 
Jayati, conquers ; attains, y Ha, certainly. 

i. (Let a sick man think that) it is, indeed, the gteatest 
penance when he is suffering pain, laid up with illness. He, 
indeed, conquers the highest world (of Visnu) who meditates 
on sickness thus. 

(Let him meditate, when his corpse will be carried to the 
cremation ground), that it is, indeed, the highest penance that 
the corpse is carried to the forest. The highest world does* 
indeed, he win, who meditates thus on the funeral march. 

Let him meditate, when his dead body will be burnt, that 
it is, indeed, the highest penance that the dead body is put in 
the fire. The highest world does he, indeed, win, who meditates 
thus on his coming cremation.—-344. 

MADHVA’S COMMENTARY. 

(This BrAhmaijam teaches meditation by ailing persons). 

(An objector says : How can a person accomplish the necessary aots, 
in order to get Mokja, when he is suffering from disease, eto. ? To this, 
the answer is, that even when he is scriken with disease, he should think 
of his illness as if it was a tapas, performed by him in order to pay off 
the debts of his evil Karmas ; and that the illness was sent to him by the 
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Lord, in order to purify him. If he takes his illness in this attitude, then 
the disease itself becomos a means of accomplishing his deliverance. So 
the Commentator says :—; 

He who meditates on disease, as if it was a tapas, performed for 
the sake of the Lord Visnu, goes thereby to the highest world. (Similarly, 
he must think (while alive) that when his body will be carried to the 
cremation ground, and when it would be burnt on the funeral pyre, that 
these are also austerities practised, in order to please the Lord. Such 
meditation is also conducive to Mukti.) 

(The Upanisad says that he should meditate on the carrying of his 
dead body as Tapas. The question arises, how can a dead man meditate 
on his corpse being carried for burning ? To this, the Commentator 
answers :—) 

Even when he is not actually suffering from any illness, let him 
think that all the past sufferings or the future pains were and will be so 
many austerities, performed in order to please the Lord Visrju (and this 
should be his mental attitude even in health.) Thus he will get the 
highest state. (And so all his death scenes, such as carrying the body 
to the cremation ground, and its burning there, when thus thought of, 
become Tapas. Let him think that the carrying his body to the crema¬ 
tion ground is his taking the Vow of V&naprastha, or going to the forest, 
and of the burning of his body as the Tapas of entering the fire.) 

(Now arises the question, if this meditation alone were the means 
of giving Mukti, then a man need not know Brahman. To this, the author 
answers :—) 

Only he goes to the highest, by this meditation, who knows the 
essential nature of Vi$nu, and not at all otherwise. 

(Now arises the question, does the person who knows the Lord Visnu 
require to practise this three-fold meditation on, (1) disease, (2) funeral 
march, (3) cremation, or is it sufficient for him to practise the previous 
meditations, already taught in the preceding chapters, or should he 
combine all meditation ? To this, the author answers:—) 

(The necessary condition of obtaining Mukti is to know the nature 
of the Lord. All meditations become fruitful only then.) To a person 
who knows the nature of the Lord, even one single meditation is enough 
to accomplish his deliverance, how much more so if he combines all 
meditations ? But, in the case of a person who does not know the Lord, 
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the combination even of all meditations would be useless. Therefore, 
knowing the Lord Kesava rightly, and performing even one meditation 
for which a man is fit, one undoubtedly gets deliverance after seeing 
the Lord Hari. Thus it is in Brahma-Tarka. 

Here ends the eleventh Brdhmanam. 


Twelfth BrAhmanam. 

MANTRA V. 12. I. 

mnUrSTTHTt 51^Tr^3B 3TT|^nir rTOT ^sqfir ^ 3*1^ 

TJZfWWTf VTrcTTqWrff J1^5rT- 

fqrri fe?fiq^rfir§^*rj fm 

feitereqT srto fqfmm ^ qifiRT *n 

JTT33: *Tc31T q**RT r^T 

' Cn Cs 

3 |ci§qT^ t fir ftinfir qqffir qraifir 

fir^TR *RT% Hr&T $ < ftaTR qqffir WfTR 
^qffir f 5TT fiscrfirT ^rqlfir 

WTlfif q Tjaf \\ \ II 

*8r sM htswi*!. 'I ^ ii 

«|;f Annam, food ; BrahtnA, the presiding deity of food. a® Brahma, 
the Brahman; the independent. Iti, so. Eke, some, wry 

Ahuh.say. im Tat, that. *r Na, not. a*IT Tathi, so. wwf Annam, food; 
the body of BrahmA. t Vai, indeed. STTQWf PrAnAt, PrAna ; the chief 
Vayu. Rite, without. «PJ% PAyati, becomes putrid ; decays, mm: 
PrAijah, Praija ; the chief of the Vayus. ITCT Brahma, the Brahman ; 
the independent. i{fa Iti, so. (J$S Eke, some. WJ: Ahuh, say. an Tat; 
that, a Na, not. BW TtfthA, so. atm: PrAnah, PrAna; the body of the chief 
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VAyu. $ Vai, indeed. srWKl AnnAfc, food. Rite, without, 

Susyati, becomes thin ; dries up. 3 Tu, but ; on the other hand. 15 $ Efce, 
these, Devate, two gods; Anna and PrAna. EkadhabhAyam, 

union , interpenetrating each other, ^psri BhutvA, getting, qg Eva, 
only. ParatnatAm, superiority; predominance. Gachchhatah, 

get. cf39Tf3 TasmAt, therefore. fftijraf: PrAtridah, the son of Vasistha; 
PrAtrida being another name of Vasistha. Pitaram, father ; 

VaSistba. A.ha sum, asked. $ Ha. Kirasvit, what, qq 

Eva, only ; it is. Evam, s<». Viduje, to the knower. wijf Sadhu, 

good ; gently. fBjf' Kury&m, can (I) do ; can (l) behave. fq> Kim, what, 
q* Eva, it is. Asmai.to him. swr^ AsAdhu, badly, jpqf* Kuryarn, can (T) 
do; can (I) behave. Iti. Sah, that STPrAtridah, the son of 
Pratrida; the son of Vasifitha, qifinwtm PAninAmA, of tho name of PAni. 
It is not two words, «Jf? 5 T 1 with his hand, ’ and nt * not. ’ According to 
this latter reading, it would mean “ The father.said to him, beckoning 
with hi# hand, ‘Not so, 0 PrAtrida." wifW Aha sma, said; asked. Ijflpfh 
Euayoh, of these two ; of the BrahrnA and VAyu. Kah which. tgqtwrtgq 
EkadhAblifty am, the state of unity; union. *Jj*3T BhfltvA, having got. 

PararaatAm, superiority, Gachchhati, gets. Iti. 

Ta 9 tnai, to him ; to Pratrida. ga?t Etat, this ; the following. 3srm UvAoha, 
said; replied. 3 U, an interjection of surprise, f Ha. fq Vi, one who 
causes to enter. ( fint Vis, to enter, with a causative sense ffqq (kvip), 
with the omission of the last letter : the ¥T of f«;r is elided), ^fa Iti. 
Annam, food ; the four-faced BrahrnA, the presiding deity of it § Vai, 
indeed. fqVi, the entrance. If Hi, because, ^tnf* ImAni, these waffn? SarvAni, 
all.BliutAni, beings, Anno, in food ; in BrahrnA. fegrfa VtjtAni, 
enter, t Ram, Raj one who causes to take delight. ( *3 (llaim to take 
delight, with a causative sense fifqq kvip). Iti. JTnO: Praijah, the 

chief of VAyu. ^ Vai, indeed. ^ Ram, Ka ; the delight, ff Hi, because. 
Bt<n' Prane, in PrAna ; on account of PrAna. ImAni, these. 

SarvAni, all. BhAcAni, beings. Ramante, take delight, q; Vah, 

who. & Evam, this. Veda, knows wfijTrf A smin, in him. awifoi 

SarvAni, all. Bhfttani, beings, fqtffa Visanti, enter. wqfPo 

SarvAni, all. Jjarrfw BhAtAni, beings. Ramante, take delight, g Ha. 

i. Some say that Food (Brahma) is independent. That 
is not so; for, indeed, without Praiia (the body of) Brahmd 
would become putrid. Some say that Prana is independent. 
That is not so; for, without Brahma (.the body of) Prana would 
dry up. But when these two deities get union, then they both 
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obtain perfection. Therefore, Pratrida’s son said to his father, 
What service can I do to one who knows this or what dis-service 
can I do to him ? ” 

The son of Pratrida, whose name was Pani, then asked, 

“ Which of these two deities stands more in need of this union 
to obtain perfection ? ” 

He answered him :—“ One is Vi or the Abode. For 
Brahma is, indeed, Vi or the Abode, for in, (it is), that all these 
beings do enter. The other is Ra, or Delight. Prana is, indeed, 
the Ra or Delight, because it is owing to this Prana that all these 
beings experience delight. All these beings do enter into him, 
and take delight in him, who knows thus.”—345. 

MADHVA'S COMMENTARY. 

(Now the Sruti teaches meditation on BrahmH and Vayu. It uses 
the words Annatn (food) and PiAna (life). But these two words should 
not be taken in their ordinary sense. Therefore, the Commentator 
says :—) 

Brahmft alone is the presiding deity of food, and so he is denoted 
here by the word Annam. Similarly the chief V4yu is called PiAna, and 
so Pr&na here denotes the chief V&yu. 

(The sruti next says that ‘these two deities, when they have become 
one, reach that highest state.’ It should not be taken to mean that 
Brahm& and Vftyu become identical. Therefore, the author explains 
it thus:—) 

These two, Brahma and VAyu, when they interpenetrate each other, 
then they go to the highest state (and not when they become identical). 
In fact, Ekadhit-Bhfiyara does not mean becoming one. 

(Therefore, the Commentator says :—) 

When these two interpenetrate each other, and become always well 
established therein (then they become highly potent). 

(An objector says : What is the good of one interpenetrating the 
other ? Is not Brahmft or VAyu by himself capable of accomplishing the 
highest end ? To this, the sruti says, ‘ Without life, the body becomes 
putrid, and without food, the life dries up.’ The Commentator explains 
these two sentences ) 
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Even the body of BrahmA would become putrid, if VAyu were not 
to enter into it, and, similarly, the body of VAyu would get dried up 
quickly, in the absence of BrahtnA. 

(The sruti next says, “ thereupon PrAtrida, said to his father, etc.” 
The question arises, who is this PrAtrida, and who is his father? To this, 
the Commentator answers:—) 

p* 

The son of VaSistha, named PAni, knowing this (interpenetration of 
BrahmA and VAyu) addressed his father Vafiistha thus. 


Note .—Thus Pratrida is the name of the son ot Vasistha. In a subsequent sentence he 
is called Parti. This Pani, addressing his father, said:—Kim svideva evam vidnsn, etc. 
The woid Kim is taken by some as an inteirogative pronoun, and they translate the 
sentence thus :—“ Shall 'I be able to do any good to one who knows this, or shall I be 
able to do him any harm?” And they explain it by saying, “ Is he not so peifect in 
knowledge tnat nothing can harm him?” This is wiong. The word Kim is not an inter¬ 
rogative pronoun here. It is used in the sense of “what” and so the author explains it thus 

To a person who knows BrahmA and Vayu, what is the use of 
my doing any good or injury to him ? By trying to do him injury or 
threatening him with injury, I cannot bring him under my control; 
and, similarly, I cannot control him by flattering him and 
doing him good services. For, he being perfect, cannot be injured, 
and he having obtained all that he had to obtain, there is nothing which 
he wants, and so I can give him nothing, for he has known the highest Lord 
Hari. Thus having praised the glory of the knower of BrahmA and VAyu, 
PAni, the son of Vasiftha, thus spoke to his father :—" When BrahmA and 
VAyu enter into each other, who is the person who stands most in need 
of such entering ? Is it BrahmA, or is it VAyu ? To this question, 
Vasistha, otherwise called Pratrida, replied :—•“ Both BrahmA and VAyu 
stand in need of this entrance into each other, because BrahmA roust enter 
into VAyu, since, without such entrance, he cannot get delight; for VAyu 
gives delight to BrahmA; and, similarly, the VAyu must enter into BrahmA, 
in order to get an abode, for, without BrahmA, VAyu would have no place 
to rest in. Therefore, both BrahmA and VAyu stand in need of each other, 
and, therefore, they must interpenetrate each other, and not that one 
stands in greater need than the other. Thus it is in the SandhAna. 

Here ends the twelfth Brdhmanam, 
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Thirteenth Brahman am. •* 

MANTBA V. 13.1. 

3^371^1 ^^grmqqrr^fT- 
*37i|*xrfirjT*r^c^a^7 
* Tf? u \\\ 

Etpf Uktham, the Uktha; the npraiser. Supply B<n$ft=T UpAslt.a, 
should one meditate on. mnj: PrAnah. Pr na, the chief VAyu. $ Vai, 
indeed. Uktham, the Uktha ; the upraiser, f£ Hi. because, snur: 

PrAnah, the PrAna. £?f Idam, this. *|i| Sarvam. all. ErWurfh UtthA- 
payati, causes to rise up. ©: Yah, who. ijsf Evara, this. Veda, 
knows. Ukthavit, possessing the knowledge of Uktha, or PrAna. 

sfrr: Virah, hero ; a heroic son. Literally, Vira ( sfh[ ) means virtuous. 
Vira corresponding to Latin Vir. sreft Asmai, to him. Efvrsff* Utt'fjhati, 
rises up ; is born. £ Ha. 3£*?9T Ukthasya, of VAyu, the upraiser. fpgiqf 
SAvujyam, union ; the same nature, SalokatAm, the same loka or 

world, ssnfil Jayati, conquers ; gets. 

i. Let one meditate on the Uktha, the Uplifter. Pr!$a, 
indeed, is the Uktha and causes all this to be lifted up. Whoever 
knows this, to him is born a hero possessing the knowledge 
of Uktha, and he gains the same world with the Uktha, the 
Uplifter.—346. 

mantba V. 13. 2. 

*m: sri^r t wsn xirifr ftecTra vrenrSf 

N3 VS N ©- . 

iJcTTfr XT3T«r: 

mim xr u ^ a 

SI3J: Yajuh, the Yajuh; the place of joining. Supply eqrtfa 
UpAsita, should one meditate on. snw PrAnah, PrAna ; the chief VAyu. $ 
Vai, indeed *n[: Yajuh, the Yajus. % Hi, because. Bfot PrAfe, ift 
PrAna. £tptit ImAni, these. Heffal SarvAui, all. ^pnfJr BhfilAni, the 
beings. Yujyante, are joined ; are united. <Tt Ya^, whoever, 



658 B&IHAdArAN YAKA-UP AXIS AD 

Evain, this. Veda, knows. Astnai, of him. The usual form is 

f9 Asya, dvtpq $r»i|thyAya, for superiority ; for excellence. Biff’S! 
SarvA^i.all. 5 $^lfk BhAtAni, the beings. Yujyante, are united, 

q^q: Yajufah, of PrAna ; the p’ace of joining. qigwf SAyujyam, union; 
the same nature. OStqftt SalokatAm, the same loka or world, snfcl 
Jayati, gets ; conquers. 

2. Let one meditate on the Yajus, the Uniter, Prapa 
is, indeed, Yajus, the Uniter ; for, in Prana, do all these beings 
unite. For his excellence do all these beings unite. Whoever 
knows this, gets the same nature and the same world as that of 
Yajus, the Uniter.—347. 

MANTRA V. 13. 3. 

mart ^ STM ffaTR 

» * n 

sd * 

(HIT SAma, the SAraan, the harmonizer. Supply 3 TM=fhT UpAsita, 
should one meditate on. srnni Pranah, PrAna; the chief Vayu. k Vai, 
indeed. (TftT SAma, the SAman, the equalizer, Hi, because, snot 

PrAne, in PrAna ; on acoonnt of PrAna. ImAni, these, qqffsi Sarvani, 

all. ^ptRf BhfttAni, the beings, qtgfq Satnyaflohi, harmonize. q: Yah, 
whoever. Evam, this. Veda, knows. Asmai, for him. qqffq 

SarvAni, all. ifjltfq BhfitAni, the beings, qwffw SamyaHchi, harmonize ; 
do not quarrel, slgqtq ^raisthyAya, for superiority. Kalpyante, 

are able; procure ; strive. qt**: SAmnah, of Soman, of the harmonizer. 
argnf SAyujyam, union; the same nature, qqfost SalokatAm, the same 
loica or world, qqfa Jayati, gets ; conquers. 

3. Let one meditate on the Saman, the Harmonizer. 
Pr&na is, indeed, the Saman ; because it is owing to the Prana 
that all these beings do harmonize with one another. For him 
are all these beings harmonized, whoever knows this and for 
his superiority do (they) all combine. He gains the same nature 
gnd the same world with the Saman, the Harmonizer,—348, 
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MANTBA V. 13. 4. 

srsr I ^ ari&r hto 

^fnr^i: ssfterrf 

* ti sr n ? <i 

tfir snfi^f sirsnjn^ n ^ n 

qnf Ksatram, the Protector. Supply StHtffcl Up&sita (one shorild 
meditate on). rTOs Pr&nalj, Pr&na; the chief V&yu. t Vai, indeed. S* 
Kfatram, the Protector, ff Hi, because. JtUJI: PrAgah, PrAna. ^ Vai, 
indeed. Jpf Ksatram, the Protector. gtu: PrAnah, the Pr&na ; the chief 
V&yu. tjfaiai Ksanitah, from the wound, f Enara, this ; the jiva. wit 
Tr&yate, protects. u: Yah, whoever, Evam, this, Veda, knows. 
JISjBf Praksatram, protection from PrAna. wtjisf Ak$itram, protection 
from nobody else, other than PrAna. trTjfift PrApnoti, Rets. Kjatrasya, 
of the Protector. 3133* SAyujyara, union ; the same nature, ditfart 
Salokatam, the same lokaor world, sraft Jayati, conquers ; gets. 

4. Let one meditate on the Ksatra, the Protector. Prlnia 
is, indeed, the Ksatra; because it is, indeed, Prana who protects. 
Prana protects him (the jiva) from all hurts. Whoever knows this, 
obtains protection from the Ksatram only' and protection from 
no body else, and he gains the same nature and the same world 
with the Ksatram, the Protector.—349 

MADHVA'S COMMENTARY. 

Because, before attaining Mok^a, every one must have recourse to 
VAya, who will take him to the Lord ; it is, therefore, that VAyu raises or 
leads the Jiva up to Mukti. So he is called Uktha ( ), the uplifter 

(utthApana). Vayu is culled Yajus ( ?!1J: ), because in him all must join, 
and all must have recourse to him, for attaining Mukti. He is called 
Ksatram ( Sjjrsf ), because he protects (fra), from injuries (ksat). VAyu is 
also called SArnan, because it is he who is thoharmonizer ( J. 

It is thus that Vayu is called the lord of everything in the world. 

Here ends the thirteenth Brdhmanam, 
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Fourteenth Brahman am. 

MANTBA V. 14. 1. 

fsn^tT 

smfa ^ w \ w 

Jlfir: Bhfimilj, the earth. The word Bhutni consists of two syllables, 
^an d fir. afafttf An tarik$am, the middle space; the sky. The word 
Antariksa consists of four syllables, 3T( 51. ft and tff. fft: Dyauh, the 
heaven. The word Dyan (pronounced fi[ — Di, and wf—an) consists of two 
syllables, (fa Iti, these. Big) Astau, eight. WSiRrfal Aksarani, vowels; syl¬ 
lables. wan} G&yatryai, of Gayatri. The ordinary form is nig**??: G’>yatryfih. 

Ekam, one ; the first. <|( t’adam, foot. The first foot of the Gayatri is 
5 W 5 ffajpH«f (Tat saviturvarenyam). «fgr$rC Ast&k^aram, of eight syllables. 
$ Vai, indeed. (Ha, it is well known. «ett: Asy&h, her; of Gayatri. 

Etat, this. The implied meaning of this fo>t. Etat, this ; the 

foot refers to Aniruddha, who presides in Bhfimi, the earth, Antariksa, 
the middle region and Svarga, the heaven. «J* Eva, only. 3 U, certainly. 
(Ha. n: Yah, whoever, «([: Asy&h, her ; of Gayatri. Etat, this. 

Padam, foot ; Lord Hari in the form of Aniruddha, to whom the first 
foot of G&yatri refers. Evarn, in this way. Veda, knows; meditates 
on. 5T! Sah, he. Trisu, three. Lokesu, in the worlds. 

Yftvat, whatever, T4vat, all of them, 3f«tf 5 f -Jayati, gets. ( Ha. 

I. The words Bhumi (earth), An-ta*ri-k?a (sky) and Dyau 
(pronounced Di and Au, heaven) constitute eight syllables. 
Of eight syllables is the first foot of Gayatri. This one foot 
of hers is verily That (Lord Hari as Aniruddha). Whoever 
knows this foot of hers in this way, gets mastery over all that 
exists in the three worlds.— 350 . 

MAHTBA V. 14. 2. 
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*nsrg 3mm t^sr ^ u ^ u 

Richah, the Rik Veda ; the word Ri-cha qgjft Yajflaifi, the 
Yajur Veda. The word Ya-ju* 9 i. swift SAmAni, the SAtna Veda, the 
word SA-mA-ni. $ft Iti, these, A?tau, eight. w^Rtfin AkjarAgi, 

vcwels ; syllables ntqs$ Gayatryai, GAyatrl. <?q» Ekam, one : tho second, 
qtf Padam, the foot. The second foot of the GAyatri is—twftqra sftqft 
Bhargodevasya dhimahi. «WT8inf A^tAkfaram, of eight syllablos. # Vai, 
indeed. J Ha, it is well-known, srcfr: AsyAh, her; of Gayatri. tjqq Etat, 
this ; the implied meaning of this foot. qara Etat, this ; this foot refers 
to Pradynmna, who presides in the Rik, the Yajuh, and the Sama Vedas. 
<5* Eva, only. q U, certainly, f Ha. q: Yah, whoever. w«u AsyAh, 
her; of GAyatri. ir^ Etat, this, Padam, foot ; the Lord Hari in the 
form of Pradyurana, to whom the second foot of the GAyatri refers. 
Evam, in this way. Veda, knows; meditates on. tt: Sah, he. qratft 
YAvati, whatever. lyam, this, aql Trayi, of the three Vedas, ftwr 
VidyA, knowledge. awn TAvat, all of it. graft Jayati, gets, f Ha. 

2. The words Ri-chas, Ya-jum-si and Sa-ma-ni contain 
eight syllables. Of eight syllables is the second foot of Gayatri. 
This foot of hers is verily That (Lord Hari as Pradyumna). 
Whoever knows this foot of hers in this way, gets all the 
knowledge which can be obtained from the three Vedas.—351. 

MANTRA V. 14. 3. 

HT<msqi£tT5*R ^ 

TTtq5§ fsTT^T <?tTc* OTTO aTSTJ 

omfrT U ^ ll 

tttm: PrAnah, the PrAna VAyn; the word PrA-ga. wqrq: ApAna^, 
the Ap&na VAyu. The word A-pA*na. «qrai VyAnah, the ViyAna VAyu. 
The word Vi-Ana. fft Iti, these. Wit Aftau, eight. Wftfot AkaarAgi, 
vowels ; syllables. *ira*^ GAyatryai, of GAyatri. qytf Ekam, one ; the third. 

Padam, foot; the third foot of the GAyatri is ftqt qfti JTel^qtH 
Dhiyoyonah prachodayAt. A§tAkfarara, of eight syllables..^ Vai, 

indeed, f Ha, it is well-known. «THU: AsyAh, her; of GAyatrl, 

Etat, this ; the implied meaning of this foot, qoq Etat, this; this foot refers 
to Sa&kargaga who presides in PrAga, ApAna and VyAna. qq Eva, Only, 
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* IT, certainly, f Ha. q: Yah, whoever, wig'll: Asy&h, her; of G&yatri. 
ijqq Etat, this, q^ Padam, foot; the Lord Hari in the form of SaAkarsana, 
to whom the third foot of Gayatri refers, Evain, in this way, 

Veda, knows ; meditates on. sj: Sah, he. qiqq Y&vat, whatever fg 
Idam, this, ajfor Pr&ni, animals. qrqq T&vat, all of them, siqfq Jayati, 
gets. ( Ha. 

3. The words Pra-na, Apa-na and Vy-a-na (pronounced 
Vi-a-na) contain eight syllables. Of eight syllables is the 
third foot of Gayatri. This foot of hers is verily that (Lord 
Hari as Sankarsana). Whoever knows this foot of hers in this 
way, gets mastery over all that breathe.—352. 

MANTBA V. 14. 4.' 

^TS*qi q^ TT^q qfiq^sjrT q^’ 

qft q *jq qqra qf qqtf ar^dq* q^mfq 
SCI fq ffq q^^T ^rn qsfipj^q qqqqft 
qqr^q'K fq faqi qajqT qqr% ^ts^t xs^ q^ 
ir^ 11911 

»m Atha, then; and. *rtqr: Asytih, her ; of Gayatri. gfl 4 Tnriyam, the 
fourth. Padam, foot The implied meaning of the fourth foot of the 
Gayatri, Om ( ). <??!$ Etat, this, Eva, only, Garsatatn, 

what is called Dariata ; tho seen, the bright. <jq: E§»h, he. tRlTSit: 
Parorajah, beyond the Rajah or Prakriti ; the Loi*d Vasudeva. q: Yah, 
who. qqfq Tapati, shines, qq Yat, what, ^ Vai, indeed, qg*f Chaturtham, 
the fourth, aq Tat, that, gflq" Turiyain, the meaning of Turiya. 
DarSatam, darsata. <U[ Padam, pada. ffa Iti, so he is called, ff Hi, 
because, qq E?^bi *he- Dadrise, is seen, qq Iva, as if., qqlqsiT: 

Paronj&h, ParorajA. lti, so he is called. % Hi, because. «jqs Esnh, 
he ; V&sudova. Sarvam, all. q U. qai: Rajah, the Prakriti. qqtfqf? 
TJparyupari, above ; beyoud and very close, qq Eva, indeed, qqfq Tapati, 
■shines, q: Yalt, whoever, wq*|: Asy&h, her ; of Gayatri. qqq . Etat, this. 
q$ Padam, foot ; him to whom this foot refers. qq Eva, only. Veda, 
knows ; meditates on. Sth, he. Evam, in this way ; like the one 
meditated on. Eva, only. fwqrfSriyA, with prosperity. tnrar Yasasl, 
with fame, twfil Tapati, shines. 
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4. There is her fourth foot. (It speaks of) This (Him) 
only, who is called Darsata (the seen). He is beyond Prakriti, 
(He) who shines (there). What is the fourth is that which is 
(meant by) Turiya (of the mantra). Darsatam Padam (He has 
been called in the mantra), because He is seen as it were. 
Parorajah, He has been called in the mantra, because He shines 
above all Prakriti and very close to her. So does shine with 
prosperity and fame, (he) who meditates on this foot of hers 
only.—353. 

MANTBA V. 14. 5. 

cTf t cTOT- 

ft * 

^ar 

srfar%cr m % ^ srimfecr 

JTiqSUSSrTrtf ITM%n 
^TT t^T TOTOf^rSt rl^r^r- 

? * eraser wstt^ rre* grai^ra?! u h » 

9T S&, that. BsJt, this. HFUft Gilyatr!, G&yatri. Sri or Sarasvat! 
is the presiding deity of Gayatri Eta-min, this. Tuitye, 

the fourth. Darsate, the seen. Fade, in the foot. ufasrffc Parora- 

jasi, which is beyond the Prakriti. srfafgCT Pratijthiti, is founded ; rests, 
an Tat, that ; spoken of in the previous mantra. «£?m Etat, this; the 
world spoken of as Blifl, Antariksa, eto. ^ Vai. indeed, Satye, in 

truth ; in Sesa, the presiding deity of Satya. JlfaflRf Pratifthitarn, rests. 

Chakfuh, the eye ; the sun is the presiding deity of the eye. $ Vai, 
indeed. Satyam, the truth ; Sesa. f Ha, ifr is well-known, ng: 
Chaksuh, the eye. n Vai, indeed. <5flpf Satyam, the truth, g Ha, it is 
well-known to all. Tasm4t, therefore. «pr Yat, when, ffisflf Id&nlm, 

now-a-days. gf) Dvau, two. nwpuift Vivadam&nan, quarrelling persons. 
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EvAtAm, come, «qf Aham, I. wpl Adars'ara, have seen, wtf Aham, 
I. »twW Asransam, have heard, Iti. «f: Yah, whoever. gg Eva, 
only. BrfiyAt, should say. wtf Aham, I. «Wf>f Adarsam, have seen 

it. Tasmai, him. Eva, only. SriddadhyAma, 

(we) believe. Tat, that; just spoken. qgc^Etat, this, g Vai, certainly. 
WPf Satyam, the truth ; l§esa. g$r Bale, on power, on strength. 
Pratifthitam, restB. JTTO: Prftnah, the Prftna. $ Vai, indeed. Balam, 
power ; strength. Tat, therefore, srpft PrAne, on Prana. srfilfW 
Prati?thitam, rests wnrrtT TasmAt, therefore ; because satya rests on 
strength. Balam, PrAna, the Pranas. «??nT Satyat, more than the 
truth : more than !§esa. tftjffcr: Ojiyah, mightier. ffsr Iti. Evam, so. 
Wlj: Ahull, say the wise. ijgr Esa, this, nigsft G4yatri. GAyatri ■ Srt, 
the presiding deity of Gayatrt. WTO*f Adhyatmam, in Lord Hari ; on 
the Atman. Pratisthitft. rests, gt SA, that, E 9 A, this ; Sri, 

the presiding deity of the GAvatrt. nut Gavan, Gayas Tatre, 

protects, f Ha. JTMSIT: PrAnAh, the five Prana. Apana, etc. t Vai, indeed, 
ggf: GayAh Gayas. my Tat, that is. gnaWf PrAnAn, the Pr&nas nt Tatre, 
protects, a* Tat, of the worshipper, GayAn, the PrAnas. Tatre, 

protects. Tasmftt, therefore. ntsA Gayatri, Gayatri ; the pro- 

tectress of the Prftpas of the worshipper, gw Nama, by name, gj 
Sah, he ; who is the Pamraja, Visnu. grg( YAm, whom, vnf Amfim, this. 

Eva, only, S4vitrim, S&vitrl ; she who rests on the SavitA. 

W*gTf AnvAha, speaks. gT SA, she; SAvitri. ipn Ep\, Gayatri. Eva, 
only. <?: Sah, Visnu. Yasmai, to whom ; to the Brahmft. nsgnf 

Anvaha speaks. S«f Tasya, his ; of BrahmA. grmin PrAnan, the PrAnAs. 

TrAyate, protects. 

5. That Gayatri rests on this fourth foot, called the 
Darsata foot which is beyond the Rajah (or Prakriti). These 
worlds, (Bhu, Antariksa, etc., spoken of in the previous mantra), 
rest on Satya (the Truth). The eye is, indeed, the Truth. It 
is known to all that the eye is truly the Truth. Therefore, 
now-a-days, when two persons come quarrelling (one saying)— “I 
have seen it,” and (the other saying) ” I have heard it;.” we 
believe him alone who would say, “ I have seen it.” This 
Truth, just spoken, certainly rests on power. The Pranas are, 
indeed, the power. Therefore, the Truth rests on Pranas; so 
the wise say that Pranas are mightier than the Truth. 
This Gayatri rests on the Atman (the Lord Hari). It is 
well-known that she, Glyatri, just spoken of, protects the 
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Pr&nas. The Pranas are, indeed, the Gayas. Therefore, ** she 
protects the Gayas” means she protects the Pranas. So she is 
G&yatri (the protectress of the Gayas) by name. He, (the Lord 
Hari, who is beyond the range of Prakfiti), it is whom they 
call this Savitri, and this (Savitri) is certainly that (Gayatri). 
He protects the PrSnas of him ( i.t ., of BrahmS)* for whom 
He speaks.—354. 

MANTRA V. 14. 6. 

WUF* H rf«IT 

v# Cs Vj '* NS Cv 

ip* nm w \ w 

Eke, some. at TAm, that; just spoken. «J«rt EtAm, this. tnfaff 
Savitrim, SAvitri Anujtubham, Anustup ; the presiding deity of 

the mantra—afagf'wftni *4 1 viRt^S? *l*m q 

AnvAhuh, call. VAk, the speech, the mantra fo/hrt. 

etc. A nnqtnp, Anugtup. ai Tat, therefore. flM VAoham, the speeoh ; 

the mantra, st^sriT Anubrfiraa, we shall call ^SAvitri). ffk Iti. sut TathA, 
so■such. *r Na, not. $?fq[ KuryAt, should do. nmtflf GAyafcrim, GAyatri, 
Eva, on ly. ftrfhaf SAvittim, Savitri. Anubrdyftt, should speak; 

should call. oR[ Yadi, if. Evamvit, the knower of this. Wf Bahu, 

many. «fe Api, even- trfk*Htlfe PratigpihijAti, receive gifts, gt Iva, 
as if. Tat, that; gifts taken me«n: GdyatryAfy, °f GAya.tr!. tpf Ekam, 
one. «r$ Padam, foot, sfa Prati, towards. ^ Cha, even, sr Na, not. i 
Vai, indeed. q; Ha, it is certain. 

6. Some call this Savitri Anustup. The VSk,—that 
mantra—is the Anustup. Therefore, we should call that mantra 
SSvitri. That must not be done. One may call Glyatri 
S&vitri. If the knower of this should, indeed, take many 
gifts, ‘that is not certainly sufficient for even one foot of the 
Gayatri.—355. 

MANTRA V. 14 . 7 . 

84 
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TpfcUSW q^rtT^qT^J TOcltf T^T qmiqcJJ- 
m3^t€ITr%IS^m q^qq^q 

qjfa ^m5rrm%3j^qir%rsFm Tpfrrrftsr q^qrmqx- 
3«rrcqr q^rcsii q ^ sqm 

^srsfesresrcq ^3 ^smrHm^^qm h ® u 

B! Sah, that. «js Yah, who; virificha. ^JTr^ ImAn, these. g<nfo( 
PArgAn, full. tfaf Trin, three. LokAn, worlds. nfrggftaTrr 

PratigrihnfyAt, should receive ; should receive from Visnu. ST: Sah, he. 
WW: AsyAh, her, of GAyatri. Etat, this. H«nf Pratharaain, the first. 

Padam, foot; the result of the worship of the first foot of the GAyatri. 
HHgq t g ApnuyAt, should get. W Atha, again. 3: Yah, who; BrahmA- 
lyatn, this. 3T*Rft YAvatf, as much as Trayf, of the three Vedads. 

fhvr VidyA, knowledge ; learning. TAvat, so much. sfftTjgffrntiT 

PratigrihniyAt, should receive ; should receive from the Lord Visnu. sr: 
Sah, he. sfcgT: AsyAh, her'; of GAyatrb «$»<■[ Etat, this, fjtfhf Dvitiyam, 
the second. «T$ Padam, the foot; the result of the worship of the second 

A 

foot of the GAyatri. W*3*t<5 ApnuyAt, should get. tng Atha, again, 3t 
Yah, who ; BrahmA 3t3TT YAvat, as much as. ^ Idaro, this. srfatPrAni, 
living being ;• life, TAvat. so much. srfapJlfNfrr PratigrihgiyAt, should 
receive; should receive from the Lord Vi?nn; should become master. 

Sah, he. «WI: As» Ah, her ; of G >yatri. Etat, this. gdkf Tritiyam, 
the third, Padam, the foot; the result of the worbhip of the third foot 
of the GAyatrL WTsgUTTT Ai nuyat, should get WT Atha, again. «T$3T: 
AsyAh, her; of GAyatri. 153 ^ Etat, this, tfsr Eva, only. gtf?f Turtyam, 
the fourth, gsfff Dar&atam, the seen. Padam, the foot. qf flr<rf i: 

ParorajAh, the one beyond the raja of Prakriti Ejah, he. 3 : Yah, 

who. gqfar Tapati, shines. Kenaohana, by anybody. 3 JTa, not. 

159 Eva, ever. Apyam, to be obtained $ 3 : Kutah, whence. 3 U, 

Oh; it is an interjection of surprise. «J3r3^f EiAvat, so much. 8f?P2|jta(^ 
PratigrihgiyAt, should receive. 

7. He (Virificha) who grasps these three worlds wholly, 
may get the first foot of Her. Again, he who grasps as 
much as there is of the knowledge of the three Vedas, may 
get the second foot of Her. Again, he who grasps as much 
as there is of the living being, may get the third foot of Her, 
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On the other hand, He who is shinning there, is the fourth, 
—■"the seen (Darsata) foot of Hers,—the one who is beyond 
the Prakriti, not ever obtainable by anybody. Oh ! whence 
should one comprehend Him, who is so great ?—356. 

MANTRA V. 14. 8. 

rT*qX JTTqsq^SSq^t ff ^Irpsq- 

^q^rf% q^ qq# J^qTq ^ajrnq q^xq q^tt- 
^%sqiqfr qx qxqf^rq q gsxqt qx 

qx q fqT^q qgsxq: q^qx ^qqqfq- 

^S|q^: niqfqfq qx n c y 

fWTr; Tasy&h, her ; of G&yatr". Upasthanam, praise. imrfw 

G&yatri, Oh, G&yatri. cr*<T$ Ekapadl, of one foot, wr A, 3 U,*I Ma 
(N&da), fafg (Vindu), sfar (Gh<>§n), tffa (Santa) and stfewfa (AtiS&nta). wfitf 
Asi, thou art. Dvipudi, of two feet; each foot of the G&yatri, with 

Om. Tripadi, of three feet; the whole of the mantra, without Om 

( wf ). Chatuspadi, of four feet; the whole of the G&yatri mantra 

with Om. ( wf ) Apadi, without foot ; unobtainable, wfe Asi, thou 
art. % He, because. «r Na, not. ( ) <?tl& (Sam) padyase, thou art com¬ 

prehended. sf*T! Natuah, salutations. # Te, thy. gtfuMI Turiy&ya, fourth. 
c?^Tctr«T Darsat&ya, the seen. ugfU Padaya, to the foot. Parorajase, 

beyond the Rajah, or Prakriti. a*&t Asau, this man. Adah, this ; the 
object of desire. *H Ma, not. trna Prapat, may get. |[fit Iti, with this 
feeling. ?tV4, or. smf Asau, this. 5W: K&rnah, the, object of desire, 
vm Asmai, for this man. flt Ma, not. Sampiddlii, be abundant. 

Iti, with this feeling. Yat, whom. Dvisy&t, curses the 

worshipper. 9 : Sah, that, q&m: K&mah, the object of desire. 
Asmai, for that man. si Na, not. 15 * Eva, ever. Ridhyate, becomes 

abundant, f Ha, certainly V&, or. Aham, l. Wf Adah, this 

object RWH Pr&pam, may get. 5^1 Iti, with this feeling. Yasmai; 

for which object of desire, sjsf Evaiu, in that manner. Upatiftha- 

te, (a man) praises ; worships Supply fl WW f (Asmai sa 

k&ma pidbyate ha)—that object of desire certainly abounds for him. . 

8 . Hers is this praise: Oh 1 Gayatri, thou. art of one foot, 
of two feet, of three feet, of four feet, thou art unobtainable, 
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for thou art never obtained. Salutations be to thy fourth foot, 
called Darsata, the seen, (and which is) beyond the range of 
Prakriti. Should the worshipper curse that this man may not 
obtain the objects of his desire, or that this object of his desire 
may not abound for him; the object of that man’s desire 
certainly does not abound for him. Or, when a man praises 
the Gslyatrf, as before, with this feeling that I may get this 
object of desire, (the object of his desire abounds for him).—357. 

manxba V. 14. 9 . 

|t^t^ asm 

cn srrc 

TS*J3: II « II 

gftf qwww *3$* H Vi II 

33 Tat, that. g3lj Etat, this ; $$g: Vaidehah, the king of the Videhas. 
* 13 *: Janakah, Jahaka. WWWlf *33 Afivataraivim, the son of Asvatar&sva. 

Badilam, Bndi'a by name. 33T3 Uv&cha. said. ^ Vai, indeed, g 
Ha. B^Yafc, that, g Nu, now. nwsftfk^ G4yatrivit, the knowe? of the 
Gftyatri. WWt: Abrfith&h callest thyself. 3^f Tat, that; thy word 0 Ho, 
strange; surprising. W3 Atha, then. Kathain, why. gaff Hasti, 

(lift.) an elephant ; here it means a fool. ga: BbuUh, being, ggftr Vabaai, 
dost oarry ; dost carry the sin of taking gifts. iti. fg Hi, beoaese. 
mn^ Samr&t, Oh, Sovereign. ««qr: Asy&h, her ; of G&yatri. g& Hukham, 
the month ; the presiding deity of the Scat foot 3 Na, not. faghlgTf 
VidAmohakAra, knew ; I do konw. gfif Iti. wwr Ov&oha, (Budila) said, g 
Ha. tmt- TasyAfc, her ; of G&yatri. got Mukbam, month ; the presiding 
deity of the firs* foot, srfp: Agnih, fire ; Psrasuraraa. g* Era, OBly. 

Yadyapi, if. *10 Agnau, in the fire ; in Parasnratna. 35 B»hu, 
many. gg Iva, like. «tmng*|fk Abhy&dadhati, throws, g Ha. 4 Vai, 
indeed. fKr Sar**m, all. 153 Eva, only. Tat, that, tfggfff Samdahati, 
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barns. Evam, similarly, qdfga Evamvit, the knower of this ; whoever 
knows that the 6 rst foot of the G&yatri is Agni. Yadyapi, if. 05 

Bahn, many, Iva, like, qpf P&para, sin. Knrute, commits. 

Tat, that; that sin. qgp Sarvarn, all. tpr Eva, certainly. Samps&ya, 

consuming, Suddhah, clean, ga: Piltah, pure, ot 3 f*: Ajarah, without 
decay. Ampitah, immortal. CTffuft Sambhavati, becomes. (ggEva, 

certainly. 

9. It was, indeed, that Janaka, the king of the Videhas, 
asked Buqlila, the son of Asvatarasva, “ It is very strange, that 
thou callest thyself the knower of the Gayatri; why then being 
a fool (like an elepant) dost thou carry (the burden of sin of 
accepting gifts)? ” “ Oh, sovereign, I did not know (the presiding 
deity) Her mouth,” replied Budila. Fire is her mouth. If a 
large quantity (of fuel) is put in fire, it burns the whole of it ; 
similarly, if the knower of the Gayatri commits a great amount 
of sin, he consuming all of the sin, becomes clean and pure, 
and is without decay and immortal.—358. 

Here ends the fourteenth Brdhmanam. 

MADHVA’S COMMENTARY. 

The Lord Purasottama, who is in the Rigveda, in the Yajurveda, 
and in the S&maveda, is spoken of by the second foot of the G&yatri 
mantra; while by the first foot of the same, He is denoted as dwelling in 
the earth, in the middle rogion, and in the heaven-world. By the third 
foot of the Gayatri is spoken of the Lord, who is in V&yu (in Pr&ga, 
Ap&na, etc). The fourth foot of the Gayatri is the Pranava ( guru), Orn 
( sff ). The Lord Bhagav&n, who is in (Sri dwelling in) the orb of the suu, 
is the subject of the fourth f jot of the G&yatri. It is to bo understood 
that He dwells there in the goddess Ram&, whose nature is that of ISattva. 
She is the sentient Prakriti, and is called also “ rajas. ” The Lord who 
is there, is superior to and beyond this sentient Prakriti or “ rajas. ” 
This Prakriti is called in the Vedas Rajas,” because she gives pleasure 
or delight to all living beings. The Lord is, therefore, called Parorttjss, 
the one who is beyond the Gbetanft Prakriti. When a man knows this 
Lord, he gets permanent mastery over all the worlds, all tho Vedas and 
over all the living beings ; and he gets fame and prosperity as well. The 
only person fit for worshipping this G&yatri is the four-faood Brahm& 
Virifioha. Therefore, it is that Brahm& alone can fully worship her and 
get the fruits thereof in full. Other people worship her partly, accord* 




670 B^lHADlRA^TAKA-irPANlSAD 

ing to their capacities, and partial is the result they derive from such 
worship. Should a Dvija ( ff5f ) acquire capacity for worshipping the 
G&yacri, he shall not be as fit as Virifichais; and, therefore, all the 
fruits are enjoyed by the Virificha alone. 

A twice-born person is certainly not unfit to meditate on the Lord 
by means of the G&yatri. Though he is fit (Yogya), yet he is not the 
highest fit person, for there is no fit person, in the highest sense of the 
word, to worship G&yatri, except Brahm&; because to Brahm& alone 
belongs the full and complete reward of such meditation ; others get only 
partial result. 

(The author now takes up the sentence gtfltf q^ q^aiq qq aq%). 
The construction of this sentence is this:—Y«h Parorajas Tapati Sa 
Turiya-padena Pranavena Padyate. It means He who is called Parorajas 
shines there, He is to be obtained through the fourth foot of the G&yatri, 
namely, through Praqava. Though the word Turiyara is separated 
from the word Padam, by the word Dar&atam, yet Padam should be read 
with Turiyam, as if DarSatam did not exist. The words Dadrisa-Iva are 
equivalent to Drijta-Iva, meaning “ as if seen. ” The Lord Visnu, who is 
in the disc of the sun, is as i/seen ; so He may be called to be seen. 
And because people can see the disc of the sun consisting of his rays, so 
it is figuratively said that Vi§nu is seen (though, as a matter of fact, Ho 
is not actually seen). To the same effect is the following extract from the 
Traividyfi:—The Lord Visnu, residing in the orb of the sun, is there, as if 
standing visible before the sights of all, beoause every one sees the 
sphere of light, when the sun rises (and the Lord Vi?nu is within this 
sphere). 

(The author now explains the words— f t«Tf5t qqif qf* aqfa I 
The Commentator also explains why the Lord is called Paro-rajah:—) 

• The words Sarvam-rajas mean the entire Prakriti. Those that are 
versed in the Vedas, called the Prakriti, by the term, the Rajas,.the 
giver of dolight, because it is she who is the sole cause of delight of 
all beings, and the Lord Visnu is superior to her even ; therefore, He is 
called Parorajas, “ the one beyond the Rajas.” 

(The Commentator now explains the sentence in the fourth mantra— 
$qr mqsfcl ftqo' nfafisar. He explains what is the 

denotation of the word G&yatri here :—) 

The chief presiding deity of G&yatri is Sri ; whilst Brahm&gi, who 
depends on Brahma, being his consort, is not the chief deity of G&yatri, 
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Brahm&, again, depends on {§ri, the chief deity of the GAyatri, and she 
depends on the Parorajas, the Lord beyond the Rajas. This is also 
in the same. 

(at am?* srferfatf —These words are explained by others as mean¬ 
ing “ that this fourth foot rests on the Satyatn.” This is, however, wrong, 
for the “ Turfyam Padain” is independent of everything, and does not 
rest on any one. Moreover, the words “ Tad Vai Tat ” do not allude, 
and cannot allude, to this Turfyam Padam. The Commentator, therefore, 
explains these words :—) 

The word Etat in the Mantra (Tadvai tat satye pratisthitam) has 
been used for Jagat, 1 the world.’ This can be known from the context, 
for, it refers to the “ world," spoken of previously in the Mantra (Bhfkinfr* 
antariksam dyau, etc). 

(In this Mantra occur the words “ Chaksur Vai Satyam,” The word 
Chaksur does not denote the physical “ eye,” nor its macrocosmic 
counterpart, the sun ; for the sun has already been mentioned along with 
Antarik^a, etc,; but it means the presiding deity of the solar orb. 
Therefore, the Commentator says, on the authority of PrakASikA :—) 

Verily, this world depends on Chakfus namely, on the presiding 
deity of the sun, called Vir&t, or otherwise J§esa. Both VirAt and &efa 
denote one and the same being. The deity Sesa in his turn rests on 
Vayu, because he is stronger in power then $esa. This V&yu, called 
Balara, or “ the strong one,” is said also to be Satyam. The Satyam is the 
name of the chief V&yu. It is composed of two words, “ Sat” and Yam. 
“ Sat" means the Good one, he who is free from all faults. Yam means 
*• to go," “ to enter.” He, in whom the “ Sat ” goes or enters, is called 
Satyam. Since the Lord Hari is well-known to enter or go into VAyu, 
therefore, the V&yu is called Satyam, or “ the Temple of the Good.” This 
VAyu, “ the Temple of the Good," in his turn, rests on the goddess 
G&yatri, namely, the Goddess Sri. In her turn, this chief G&vatri or Sri 
rests in the Lord Hari, who is the presiding Over-Lord of all Atmans or 
Selves. In this Supreme Atman is refuged the Supreme G&yatri or the 
Goddess 5ri. 

(The Sruti next explains why she is called G&yatri:—) 

She is called GAyatri, because she protects all the Pr&nas. The 
word ‘ Gaya ’ means life or Prana, and Tri means protect. She, who pro¬ 
tects all the Pr&nas, is oalled GAyatri. 
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(The Commentator now explains the words emit vino* Iftfinft HWH:—•). 
G&yatri is also called S&vitri, and they both are the names of the Parorajah, 
Visnu, behind the Prakriti. The name Savitri itself speaks that she is the 
Lord Jan&rdana, for, He is called Savitri ( )» the Progenitor of all. 

And S&vitri is she who depends on the Savitri, the Progenitor. The sun is 
also called Savitri, bat it is because he is the symbol of the Lord Savitri, 
the Great Progenitor. It is the custom that the symbol also passes by the 
name of what it is the symbol of. 

S&vitrf who has derived her name from Savitri, the Great Progenitor 
Visnu, protects the Pranas of Brahm&, who has also derived his name from 
the Brahman, the Great Lord Vifiju. Brahm& is certainly the son of 
S&vitpi (when ho is the son of the Savitpi, the Great Progenitor) ; whilst 
other beings are the sons of Brahm&. The Rik mantra, containing the word 

(vrinfma), (i e., the Anustnp) certainly speaks of the same 

thing as does the G&yatri; but that mantra (the Acnstup mantra) cannot 
be the symbol or substitute of the G&y*tri. Those that know the mouth 
(the first foot)ofthe G&yatri mantra, aretitf or holding such a high position 
as that of Virificba. They are not subject to any sort of sin derived 
from the acceptance of gifts. Those that know only the one foot of the 
G&yatri, cannot derive perfect pleasure from the acceptance of gifts, 
A man may be accepted to complete the result of the knowledge of the 
feet of the G&yatri, only when he has acquired the knowledge of the worlds 
from the Lord Vi?nu, spoken of in the first foot of the G&yatri, when he has 
acquired the knowledge of the three Vedas spoken of in the second foot, 
and when he has acquired the knowledge of the births of various Virifiohas 
in all the beings spoken of in the third foot. The fourth foot of the Lord 
Bhagav&n, of which the Praqava is the only mantra, is all-pervading Lord 
V&sudeva. That foot cannot be obtained by anybody. The three feet 
of the G&yatri speak of Aniruddha. Pradyumne and Sahkarsaga res¬ 
pectively. Brahm& alone may get to V&sudeva, when he gets Mokti ; but 
nobody else can. Aniruddha presides in the worlds (spoken of in the first 
foot), Pradyumna presides in the Vedas (spoken of in the second foot) and 
Sankar$ana presides in V&yu (spoken of in the third foot). On pervading 
(comprehending) these three and with the strength of the knowledge of 
the G&yatri and strong with the strength of Pragava ( «tf )and seeing the 
Lord V&sudeva, Brahm& gets Mukti ; but he never pervades (comprehends) 
the Lord Vflsudeva; the reason why he cannot pervade (comprehend) the 
Lord V&sudeva, is that the Lord is infinite. The Lord, who is in the orb 
of the sun, is beyond Prakriti ofthe three colours,—-red, white and black ; 
and externally He is beyond Prakfiti, consisting of the three gu$as 
( *PUTi )—Sattva, Bajah and Tamah. Therefore, Hois called Parorajah 
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( ufosn ), the Lord on the other aide of the Prakrit). It has been said in the 
PrakAsikA also that “ completely incapable of being pervaded (wholly 
incomprehensible) is the Lord VAsndeva, when even BrahmA himself 
cannot pervade or comprehend Him.” The words 9193 (TAvat) and 
39193 (EtAvat) in the mantra meaning “ So much and this much, ” have 
been used in order to express an idea of perfect comprehension or 
grasping, just as we do wholly grasp anything in onr hand. The tlhyatri 
has within her eight Aksaras ( sttflTfi ) or vowels. With the Pragava 999, 
there are four varieties of GAyatrt. Beginning with A W and endirfg in 
AtisAnta #rfewt9 ji.e., W (A), 3 (U), 9 (Ma), 9Tg (NAda), (Vindu), tft9 

(Ghosa), *lt3 (§Anta) and stfaiflfcr (AtisAnta), the Pranava is the GAyatrt 
of one foot. When the Pragava sit is added before each foot of the 
GAyatrt mantra, she is called (Dvipadi, of two feet). The GAyatrt 

is Tripadi f993(t or of three feet, when the three feet of the mantra itself 
are taken into consideration. When the Pranava sit is added to the 
mantra, she is called chatn^padt 9g«90 or of four feet. She is not com¬ 
prehended or fully known by anybody else, except BrahmA, and, there¬ 
fore, she is called Apadi srggt or the incomprehensible. Thus worshipped, 
does the GAyatrt fulfil one’s desires, or does not fulfil the desires of his 
enemies. At the time of worshipping the GAyatrt, the worshipper Bhould 
have such feelings in his mind—“ Let not this man get this thing, or let 
this thing, be abundant for this man. ” If a man wishes to have his 
own desires fulfilled, he should worship with this idea prevailing in his 
mind—“ May I get that thing. ” Then GAyatrt will certainly fulfil his 
desires. When the Lord Puru§ottama is worshipped with the GAyatrt 
mantra by BrahmA, He gives him the Brahmapada 9ff93 and Mukti, 
according to his capacity. He also gives him liberation from all sorts 
of sins, specially of the sins arising from the acceptance of gifts. If 
others worship Him with the GAyatrt, He gives them Mnkti, according to 
their respective capacities. It should be said here that the Lord Vifiju 
presides in the month (first foot) of the GAyatrt. The Lord, who is always 
in the fire, is Visgu, and He passes by the name of Agni, which means 
Agrani ( Wgoft ) or.the leadet? and He is, therefore, the superior. When 
the Lord Hari, who presides in the mouth of the GAyatrt, is known, it is 
then that the knowledge of the GAyatrt bears frnit, otherwise the 
knowledge does not bear complete fruit. One should try his best to know 
the Lord, who presides at the month of the GAyatrt. Then it is, when He 
has been known, that He removes all the sins, just as He burns All thingl 
residing inside tire. It has been said in the GAyatrt safiihitA—“ RAma, 
the axe-holder, is eternal bliss, and is of the colour of fire.” 

ffere ends the BhAaya on the fourteenth Brdhmanam, 
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Fifteenth Brahmanam. 
mantra V. 15. 1. 

^^TftrffrT i 

qr^lj II \ II 

Hiranmayena, gold-like ; luminous. qraor PAtreija, by the 
disc of the sun. It consists of two words—«?f (PA) and S (Tra); qf (PA) means 
the drinker of water and a (Tra) means the Protector or saviour of the world 
from darkness. The sun is called qm (PAtra), because he sucks up water 
and removes darkness from the earth. HSiqq Satyasaya, of the Truth ; of 
one possessing the quality sat. ||qf Mukhara, face. Here the word has 
been used for the whole body, Apihitara, covered ; Hid. gSR( 

PAjan, oh PAsan ; the one who is full in all the qualities. Tvam, thou. 
WSWlfq Satyadharm&ya, for me, who is given to the meditation on Satva. 

Dfistaye, for seeing ; so that I may see Thee. Tat, that ; thy body. 
•WffflJ ApAvpirm, uncover; unveil. 

i. The entrance to the True is covered by a shining 
disk; that (disk) do thou, O Pusan, remove, for me, who is 
devoted to the True, that I may see Thee.—359. 

MADHVA’S COMMENTARY. 

The phrase “ By the golden disc " means by “ the solar orb.” The 
phrase, “ Of the true, ” denotes “ of Vi$nu.” By this solar photosphere 
is constantly hidden the body of the Lord. Pfifan, the Pull Lord Visnu, 
reveals that form Himself to His devotees, called here Satya-dharmas, the 
Lover ol the True. 

Mote .—The word hiranmava “ like a golden, full of light, effulgent. The woid patia 

means that which drink s (pa) the water and saves (tia) the world. Therefore, the whole 
phrase hiranmayena patrena means ‘‘by the solar disk,” which is refulgent as gold, and 
which saves the world by evaporating waters and raining them back. The word satyasya 
means, of Him who is full of of good qualities. lie is inside the solai orb, and His body 
is covered by the solar disk. O Ptisan, lemove the veil from Thy face, that I may see Thee. 
1, who am a Satya-dharma, who constantly meditate on Thee, the Satya. 

MANTRA V. 15.2. 

gqq( PAsan, Oh, PAsan ; the one full in all the qualities. qq$ Ekarge, 
Oh, thou possessing knowledge about all things. «w Yama, Oh, thou 
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governor of all. Sfirya, Oh, sun ; Oh the acceptor of water. 
Prajfipatya, Oh, thou who art known only by Praj&pati. Ratimfn, 

the rays; my consciousness of Self. Vyfkha, stretch ; enlarge. far: 

Tejafc, brightness ; the knowledge of external things. Sam&ha, 

stretch ; enlarge. Yat, that. & Te, thy. Kaly&natamam, most 

auspicious. Rfipam, form, Tat, that. % Te, through thy favour. 

Pasy&mi, (1) may see. 

2. O All-full, O Sole-wise, O All-judge, O Goal of the 
Wise, O the Lord of Prajapati, expand my knowledge of the 
self, and increase my knowledge of the non-self, so that, through 
Thy grace, I may see that form of Thine which is the most 
auspicious.—360. 


MADHVA’S COMMENTARY. 

The word Ekarse means, 0 thou, who art principally (eka). all know¬ 
ledge and wisdom (Risi). The word ekarsi is thus the name of Visnu. 
Hari is called Yaina, because He controls and punishes all. He is the 
Great Judge. He is called Sdrya, because He is the Goal of the wise 
(sflris). Ho is called Pr&j&patya, because He is specially the Goal of 
Hiranyagarbha Prajapati. 

/Vote. —Tlu; i.iimin .mil tejas have no inference to the raja of the sun umt his heat 
and light rays. For no amount of enhancing of the light and heat rays of the sun will give 
one the divine vision. Therefore, rasmin is translated as “knowledge of the self—” 
expansion of rasmin means tile expansion of consciousness. While tile expansion of tejas 
means controlling tin; non self, getting more and more power over the forces of nature. 
In short, it is a prayer for the expansion of one's consciousness and the growtli and purifi¬ 
cation of one's vehicles. When the rasmin and the tejas, the consciousness and the 
vehicles of consciousness, are fully developed, then there is (he possibility of Good-vision. 

MANTRA V. 15. 3. 

$rs*iar^ 351*; trf^r i 

11 3 11 

Asau, that. I’urusah, the Purusa. m Yah, who. W&t 

Asau, in Prana. Ht Sah, he. wtf Aham, the unavoidable, wfw Asmi, 
Pr&na and, therefore, capable of being measured. This word consists of 
two words—s»^(As), meaning «f| (Asu), the Pr&^a, and fif (Mi), meaning 
fa (Meya), capable of being measured. Complete the sentence by fat 
(Tamch'a PasyAmi)—so that l may see him also, w? Atha, if ; though. ^ 
Idatn, this ; the body. ITOtH Bhasraautam, such as ends in. ashes. 
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Anilatn, dependent on the Lord. at (A), Vis^u. This word consists 
of two words—w (A) meaning the Lord Vis^u and f»r® (Nila) meaning 
support. Therefore, the word means, He whose support is the Lord Vision. 
^ 13 : V&yuh, the Pr&ija. Amyitam, deathless; nectar like. 

3. That yonder person who dwells in Asu (Life), is 
known by the name of Aham, “ I ” ( i.e ., the Supreme) and 
Asmi, “ I am ” (i.e., the only standard of existence). 

Though this body be reduced to ashes, the Indwelling 
Spirit, the Lord, does not die; He is immortal: nor does the 
Jiva die. For the Vayu has become immortal, because Brahman 
dwells in him (why should not then the jiva be immortal 
in which also the Lord dwells?).—361. 

MADHVA’S COMMENTARY. 

He is called Aham, because He is not discardable (aheya). In 
other words, “Aham” means “the Supreme.” He is called “Asmi,” because 
He dwells in all beings, and thus He is the measure(ina) of their existence 
(as)—(their existence or be-ness depends upon His being in them. He is 
the standard of their existence). But Hari, the Supreme Lord, is apart 
from all His devotees (jivas), though ensouling all. 

Note.~ Though the words aham and abini are used in the Mantia, and ordinarily they 
would mean *• I am He,” Ie-.t one .-hould fall into this eri or of identifying himself with the 
Lord, the author says g “Hali the Supreme, is quite 

separate from all jivas, however devoted they may be to Him. In ectasy one may tjxclaim, <r I am 
He but as a truth, the jiva can never become He.” 

Of the two in the above verse, one is a pronoun nominative 
singular of adas, and means, ‘that,' the other s?Hr is the locative singular 
of the noun meaning ‘life,’ i.e., in the life. 

Note. —The meaning of the vetso is that the well-known person who resides in the 
Prtna, also dwells in His devotees as aham and asmi, i.e., lit- is the very “ I ” and the very 
“I am” of the devotees. He is Pusan, etc., and is then called by the name of Pusan, 
Yama, Ekai ji, Sc. He, though in all these, is one alone, and dues not become differentiated, 
owing to the differences of beings, in whom He tesides. 

The Brahman is one in all. 

Because the Supreme Lord is in V&yu so Vayu has become aii 
Immortal, (how great must He be whose very presence makes others im¬ 
mortal)—how great must be the Immortality of the Supreme, then ? The 
word anilah is compounded of two words A, meaning Brahman, and nilaya- 
narn, abode. The V&yu is called Anilam, because he is the abode of 
Brahman (Brahma-diihina): or because he is supported by Brahman. 
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Note. It has been said before that the Supreme Lord, dwelling in the jiva, is eternal 
existence and of most auspicious form. A doubt arises : when the man dies and his body 
is reduced to ashes, what becomes of the Lord ? Does he also die, like the jiva ? This 
verse removes the doubt. Though this body is reduced to ashes, yet the Supreme Lord 
within it is not tainted with the faults of dying, &c. Why ? Anilam, etc. When Vayu, 
by merely taking refuge in Trahman, has become an Immortal, how can that Brahman, 
the giver of Immortality to others, be Himself subject to death ? But how is Viyu im¬ 
mortal ? This is answered by Sri Madhva, by a quotation. 


V&yu is called Immortal, because His knowledge does not get obs¬ 
cured even in the Pralaya. (In the case of other jivas, there is an 
obscuration of consciousness in the Pralaya). 

Note. —The knowledge here lefers to the functional knowledge obtained through 
the vfittis or modifications of the vehicles. Such functional knowledge or Vfitti-Jnana 
persists in the case of Vayu alone in Pralaya. In the case of other jivas, they cease to 
function then. The functional knowledge of Bharati also remains unaffected by Pralaya. 
Vayu and Bhirati also go to sleep, but they are not completely unconscious: they dream. 
Their functional knowledge in the Pralaya is something like our dreams: i.e. , their Manus 
remains active, though their external functioning ceases, while in the ca«e of other jivas, 
there is total unconsciousness in Pialaya, something like deep sleep. 

Jj’or thus says Rarn& Samhita :—“ The Lord Himself is the Chief 
Immortal (others are immortal in a secondary sense only.) ” 

The Supreme Self is alone the Eternal, with his N&da (or voice ever 
vibrating through the eternities of the Pralaya). 

A'ote. —The word Immortal is primarily applied to the Lord alone, for two reason*, 
that Itis body never falls oft : and His knowledge never gets obscured. Even the highest 
jivas, like Vaya, lose theii bodies at the Pralaya, and there takes place Soule diminution 
in their knowledge. They cannot carry their consciousness intact through the Great 
Pralayic sleep. The word OTKOT is another form of “ Along with Nad a, whose Nadu 

constantly vibrates.” 

Some take this verse as a prayer of the dying man ; asking that his 
vital breath should leave his body and that the latter should be reduced 
to ashes, and that the vital breath should join the eternal. This explana¬ 
tion is open to the objection that a thing which is inevitable is never 
prayed for ; and the reduction of the body to aslios is inevitable, and so 
there is no need for praying that it should be reduced, to ashes. The real 
sense of the verse, which is not a prayer, but a statement of fact, is that 
when Vftyu has become immortal, by the mere indwelling of the Lord in 
hitu, a fortiori the Lord must be immortal ;and His immortality is beyond 
all question. 

But, says an objector, the verse has two words only, “ V&yu” and 
“ amritara.” It does not say “ in the V&yu there is the Lord, and so the 
V&yu is immortal.” How do you read all this meaning into it ? To this, 
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it is answered, that the word anilatn suggests the above explanation. This 
word literally means “ that whose support or refuge is Brahman, called 

The Vayu is called anila, because be has the Lord for this Refuge, 

mantra V. 15. 4. 

$ ^ W* sl£l U 

Om, Oh, thou, whose symbol is Om. Or, it may mean, Oh, thou, 
that has the qualities, such as immortality, &c. JR# Krato, Oh, thou, of 
the form of pure knowledge. Wf Smara, remember me ; do remember that I 
worship Thee. 5* Kritam, the deeds ; the worship and meditation, &c., 
that I did. Wf Smara, do retnoinber, so that Thou raayest be favourably 
disposed towards me. JB^T Krato, Oh, thou of the form of pure knowledge. 
WT Smara, remember me ; do remember that I may remember Thee. fR f 
Kritam, the deeds ; the worship and meditation that I did. 5W? Smara, 
do remember so that Thou mayest be favourably disposed towards me. 

4. Om 1 Oh, thou, of the form of pure knowledge, do 
remember (me); do remember my deeds; Oh, thou, of the 
form of pure knowledge, forget me not, do not forget what 
I did for winning Thy favour.-—362. 

[It may also mean :—O, All*pervading Creator, remember me. Have 
mercy on me. O, Soul, remember thy duty.] 

MADHVA’S COMMENTARY. 

In the Krahma-Tarka it is declared :—“ The phrase, l O Visnn, 
remember Thy devotees,’ means have mercy on Thy devotees: for, 
memory in reference to the Omniscient Lord, has no meaning. He 
always remembers or rather knows everything: for past, present and future 
are one to Him: His knowledge is Eternal. Therefore, “remember” is not 
to be taken here in its literal sense, but in the sense of “ Have compassion 
upon Thy devotee.” 

Note.— When a thing passes out of peiception, then arises the memory of it from the 
impressions left by the object on the mind. In the case of the Lord, no object can ever 
vanish out of His peiception—in fai t, all objects owe their be-ncss to His perception of it. 
So the Lord has no Memoiy,but Eternal perception and cognition: for the esssential 
netule of the Lord is eternal knowledge. This portion of the verse is a prayer to the 
Lord, symbolised as Om, to have compassion on His worshipped Not only must one pray 
for mercy, but should never forget his own duty. Both are necessary—peiforming dili¬ 
gently one's duty and playing foi the meicy of the Lord. 

MANTRA V. 15. 5. 
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fefTi* \ vrfq^T ^ *W3T%‘ 

^ o \S« Cn 

w H n 

<r*9*jd STSWWf.II WII 

qg^Ttfsinsr: ii S( U 

Wi^ Agne, Oh, thou, whoso symbol is the fire ; or, it may mean, Oil, 
thou, first leader or animator of our body. The contracted form of suprif 
(Agrani). «Wt^ Asin&n, us. fJ*ftTr SupathA, by a good road; by the 
way called anf^ (Archi), &c. RAye, for wealth; for the wealth of 
Moksa. s|«T Naya, lead; guide. Devarn, Oh Lord, f^^lfsr VisvAni, 
all. Vavunani, our knowledge ; the range of our knowledge. 

VidvAn, since thou knowest. JuhurAnara, contracting. 

Q[Sf: Enah, sin. sTOlKl AsinAt, from us. juffa Yuyodhi, take away; 
separate. % Te, to thee. BhfiyisthAm, great ; good many, «j*t 

Natna nktim, the word namah ; the word of salutation. fgvfrr Vidhema, 
shall say ; (we) shall repeat. 

5. O Agni, lead us by that Path (from which there is 
no going back), the good Path, in order that we may get 
the treasure of Salvation. O God, Thou knowest all our 
efforts for salvation. Remove from us the degrading sin. 
We offer Thee salutations, over and over again. — 363. 

Here ends the fifteenth Brdhmanam. 

MADHVA’S COMMENTARY. 

The word vayunam means * knowledge. ’ The word is used 

in this sense in the following line, addressed by Dhruva to the Lord, in 
the BhAgvata PurAna—tvad dattayA vayunayA idam achasta visvam— 
“This all is energised by the knowledge given by Thee.” 

The word “ asmAn,” ‘ us ’ should be repeated after JuhurAnam. This 
last word does not mean crooked, but degrading, making small. 

means the sin that degrades us, makes us small. The verbs 
is imperative second person of the root yuyu, meaning to separate. 
Separate from us our sins, which degrade us and throw us back into 
Saihsara. As says the Skanda PurAna:—“ Remove from us that sin which 
makes us look very small ( i.e causes re birth), and be thou onr Leader to 
make us acquire the treasure of salvation—thus prayed the Monarch 
Manu to Jiord Yajfla, ” 
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/fete.— This shows that the Lord can forgive sins t and give salvation, in spite of all 
karmas. This is a prayer for Moksa, after one has obtained S3ks3tk3ra. 

The Almighty Hari sees the world hiding His face behind the orb 
of the sun, called Patra ( qis ). The disc of the sun is called P&tra by 
the wise, because the sun sucks Up water from the earth and keeps the 
world from darkness. The Lord Visnu is called Pflsan, the Full, because 
He is full in all the qualities. He unveils His face only to him, who is 
devoted only to him, but to nobody else. The Lord Hari is called Ekarifi 
( ijwcfa ), because there is none whose knowledge is as His. He is called 
Yama ( ), because He governs all ; because He accepts water, so He is 

called Sflryn. He is Pr&jApatya ( ST15NTOT ), because He is known by 
Praj&pati or Brahtn& alone. The Puru§a, who is in PrfLna, is the Lord 
Aham,— the unavoidable—because no one can avoid being conscious of 
Him, as long as his conscionsnoss lasts. The Lord is called Asini ( wfc* 
because He is Asu («1) or Pr&na, and at the same time Mi (^) or Meya 
( 3**)» measurable. The Lord Visnu is called A ( W ), the Pure; because 
there is no touch of impurity in Him. V&yu is called Anila ( srfsRf ), 
because the Lord A ( st), Visnu, is His Nila ( fsj$r ) or support, i.e., 
he depends on the Lord Vi$nu for his existence. V&yu is also Arapita, 
Deathless or immortal. When V&yu is Amrita, simply because he 
depends on the Lord Visnu for his existence, it is' useless to say of the 
Amritatva or immortality of the Lord Visnu. The Lord Jan&rdana is 
called Kratu ( *>5 ), becauso He is All-knowledge. He is called Agni, 
because He is the leader or animator of the limbs of the animals. The 
Lord has been called Vayun&ni Vidvan ( ujJgrfsT ), the knower of 

our knowledges, because He is the best of all that have knowledge or 
who can know. 

Here ends the Bhdsya on the fifteenth, Brdhmanam. 

Here ends the Fifth Adhydya. 



SIXTH ADHYAYA. 

Firts Brahman am. 

MANTRA VI. 1. 1 

ii ^ ^ ^ vxw% 

^3TFlf ^TTSIT 

^ ^srf *r ^sf ^ u \ \\ 

«r: Yah,’ whoever. si)«^ Jyestham, the oldest, w Oha, and. sta# 
!§re§tham, the best. WCha, and. Veda, knows. ^ Vai, indeed. w 
Ha. SvAnAm, among his peers. si)g: Jyesthah, senior, n Cha, and. 

sht! Srefthah, of highest position, w Cha, and. wwfc Bhavati, becomes. 
WTO! PrAijah, praiia. ^ Vai. sk®: Jyefthah, the oldest (in years). * 
Cha, and. «rg: &resthah, the best in quality. w Cha, and. nfw <3 Api 
cha, moreover; even in Mukti. m Yah, who. Evam, this. %?{ Veda, 
knows, ifat Ye§Am, among whom. Bubhugati, desires to be. 

^arot SvAnAm, among his peers, Jyegthah, the oldest. f| Cha, and. 

stg: &resthah, the best, w Cha, and. xrafk Bhavati, becomes. 

i. He who knows verily the oldest and the best, be¬ 
comes himself the oldest and best among his peers. Pr&na 
is, indeed, the oldest and the best (one). He who knows this 
becomes, even in Mukti, the oldest and the best among his 
peers whom he longs for.—364. 

MANTRA VI. 1. 2. 

I 5ff%st % srfas: TO 3TO^ 

srf%^T srras: vrs^fq ®ito *r 

^ Cs J 

n ^ 11 

W: Yah, who. ^ Vai, indeed. VasisthAm, the best of the 

dwellers. Veda, knows. WRt SvAnAm, among his own people. - qfag: 
Vasisthah, the best dweller. *Jt|% Bhavati, becomes, f Ha. VAk, 
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speech; Agrti,’the presiding deity of speech. ^ Vai, indeed. qfttVT 
Vasisth&, the best dweller, sjfow Api cha, and ; even in Mukti. £: Yah, 
who. Evarn, this. %£ Veda, knows. ifqf Yes&ra, among whom. 
BubhQsati, desires to be. fWlt Svan&m, among his peers. gfag: 
Vasifthah, the best dweller. Bhavati, becomes. 

2. He who verily knows the best of the dwellers, becomes 
himself the best of the residents among his own people. 
Vak or speech, indeed, is the best of the dwellers. He who 
knows this becomes, even in Mukti, the best dweller among his 
kinsmen whom he desires.-—365. 

MANTRA VI. 1. 3. 

§3 t| ^ ^ ^ 

qrafagra ^ * tigr m h 

Ya^, who. t Vai, indeed, srfagf PratisthAm, the firm support or 
firm rest. Veda, knows, wit Same, on level ground, srfafasftt 

Pratitisthati, stands firmly, gif Durge, in high places, difficult of access; 
in heaven, etc. srfnfagfa Pratitisthati, stands firmly. £ Ha. vr$j: 
Chaksuh, the eye; the sun is the presiding deity of the eye. $ Vai, 
indeed. srf*W Pratisthft, the firm standing place. f£ Hi, because. W i g**; 
Ch»kfnf&. by the help of the eye. wf Same, on level ground. <9 Oha, 
and. gif « Durgecha, in high inaccessible places also, nfafagft Prati¬ 
tisthati, stands firm. *|J Yah, who. tr^ Evam, this. %<$ Veda, knows. 
Same, on the level ground. Jrfhf?isfs Pratitisthati, stands firm. 3* 
Durge, in high inaccessible places. Pratitisthati, stands firm. 

3. He who knows the firm Stay, stands firmly on the 
level ground, and stands firmly in high inaccessible places. 
The eye is, indeed, the firm standing place. With the help 
of the eye one stands firm on level ground and on high 
inaccessible places. He who knows this stands firm on level 
ground and stands firm in inaccessible places.—366. 

MANTRA VI. 1. 4. 
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ir ijgf u 9 n 

*i: Yah, who. 5f Vai, indeed, sfqsf Sarapadam, wealth ; the wealth 
in the form of the knowledge of the Vedas. Veda, knows, f Ha. 
Yam, whoever. K&mam, the object of desires, $ntq3 K&mayate, 

wishes for. Asmai, to him. Sampadyate, comes, f Ha. gftsf 

&rotram, the ear; Indra, the presiding deity of the ear. ^ Va'i, indeed. 
Sfqq Sampat, wealth, ft Hi, because. Srotre, in the ear. Ime, 

these. Sarve, all. VedAh, the Vedas. wftKfqvr: AbhisampannAh, 

are treasured, q; Yah, who. q# Eva in, this, ift Veda, knows, tt Yam, 
whatever. SBiif K&matn, the object of desire. OTqq% KAmayate, wishes 
for. Hlw Asmai, to him. Sampadyate, comes. q Ha. 

4. Whoever knows the sampat,—the sole cause of the 
knowlege of the Vedas,—to him comes, indeed, the object, 
which he wishes for. The ear is, indeed, the cause of the 
knowledge of the Vedas ; for, in the ear are all these Vedas 
treasured. Whoever knows this, to him comes the object 
which he wishes for.—367. 

MANTRA VI. 1.5. 

% f *2»T*T *3^3^ 

ofT *SfT5TT 

5W5U * ^ II H tt 

qi Yah, whoever, f Ha. ^ Vai, truly wrqtrf Ayatanam, the rqfugej the 
home, ift Veda, knows. Sv&nAin, of his people. VtfqqW Ayatanam, 

the refuge. tqqfar Bhavati, becomes, qqrqt JanAnAm, of the other people. 

Ayatanam, the refuge. *TH: Manah, the mind; the deities Sesa, 
Snparna and Rudra. ^ Vai, indeed, wrqflflf Ayatanam, the refuge, q: 
Yah, whoever. <pt Evam, this. Veda, knows, qqtqt SvanAtn, of his 
people, wqqsf Ayatanam, the refuge, qqft Bhavati, becomes, qqiqf 
JanAnAm, of the other people. WWIflf Ayatanam, the refuge. 

5. He who truly knows the refuge, becomes a refuge 
of his people and a refuge of other people. The mind is» indeed, 
the refuge. Whoever knows this, becomes a refuge of his own 
and also of other people.—368. 
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MANTBA VI. 1. 6. 

anuria: ^ ^rsf §3 11 ^ 11 

<|: Yah, who. 5 Ha. t Vai, indeed, sncniflf PrajApatim, the Lord 
of creatures. ^ Veda, knows. 5 Ha. sjjfqr PrajayA, with sons and 
descendants, qgjfa: Paiubhih, with the animal possessions. 
PrajAyate, becomes rich, fo; Retah, semen ; Varuna is the presiding 
deity of semen. ^ Vai, indeed, qsnqi't: PrajApatih, the Lord of 
creatures, in Yah, who. ^ Bvam, this, t? Veda, knows, jrqqr 
PrajayA, with sons and descendants, qgjfit: Pasubhife, with the animal pos¬ 
sessions. srarq^ Prajayate, becomes rich. ( Ha. 

6. Whoever truly knows the Prajapati, the Lord of 
creatures, becomes rich with sons and descendants and with 
animal possessions. Semen is, indeed, the Prajapati, [the cause 
of generation.] Rich with sons and descendants and animal 
possessions, does he become who knows this.—369. 

MANTBA VI. 1.7. 

% stmt sTfw, fer^JTHT jt^t 
%T %T fm afTSTM STT^Sf Sc^rT Sjffa: 

^ %t 5tt%s u ® n 

^ To, those ; the above-mentioned, f Ha. $$ Ime, those. JtrUJr: 
PrAtAh, PrAna and other gods, sqf Aham, I. Sreyase, the best; the 

superior. fqq^JTiqr: VivadamAnAh, disputing. BT 9 T Brahma, to the 
Brahman ; to NArAyana. 3ng: Jagmuh, went. 5 Ha. HU Tat, there. 3ig: 
frchuh, (they) said, £ Ha. if: Nah, among us. q»: Kah, which. qftfg: 
Vasisthah, the best; the superior. Iti. qq Tat, the Brahman. qqrq 
UvAoha, said. 5 Ha. q: Vah, amongst you all. qfar^ Yasmin, which¬ 
ever. UtkrAnte, going out. Idam, this, qrffaf $ariram, the 

body ; the body of BrahmA. qiqfcn PApiyah, sinful ; dead and impure : 
[a corpse]. Many ate, is regarded, q: Vah, amongst you all. q: Sah, 

he. qfqg: Vasisthah, the best; the superior, S[fq Iti. 

7. [Every one amongst] these Prana and other gods, 
above-mentioned, once quarrelling, [said] “ I am the best.” They 
went to the Brahman (for decision). There they said, “ Which 
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of u$ is the best of us ? ” The Brahman replied, “ He is the 
best of you, on whose going out the body is considered impure 
( i.e ., dead)—370. 

mantra VI. 1. ,8 

sftfqjfqFt ^ sTcf^^T oiT^rt 

npiFcr. vznzm: faf tw>%t 

**®WN q^TqqxqT mqikT oTT 3 F U q 11 

Vkk, vak ; the speech. 394>HT Uchcliakrama, went away; 
departed. g Ha. HI she ; the speech. Samvatsaraui, tlie whole 

year. 5Tt«l Prosya, being absent ; having sojourned, Agafya, 

coining back. 3^rar Uvacha, said, Mat, me. ^ ltite, without, gftfajf 
Jivituin, to live. <s«f Katham, how. s)W*tf Asakata, (you) were able. 

Iti. ^ Te, they ; the other gods. tlehuh, said. 5 Ha. qqr Yathk, 

just as. Akal&h, the mute, gggt Vstcha, by means of the orgau of 

speech. Avadantah, without speaking, sndtsf PiAnena, with the 

help of the Pr&rja. sriufa.* Pranautah, living ; breathing. ^§j^f Ohaksusa, 
by means of the eye. Pasyantah, seeing. ^rotrerm, by 

means of the ear. $rinvantah, hearing. iron Manasd.by means of 

the mind, Vidvamsah, knowing ; thinking, IletasfL, by means of 

semen. qsrt'IW'TT: Praj&yamanah, generating, ijsf Evam, in this way. 
wsftfiw Ajivisma, (we) have lived. ffa Iti. Vak, the speech. srfqt^T 
PraviveSa, got into the body. 5 Ha. 

S. 1 hen the (deva of) speech went out, and remaining 
absent for a whole year and on coming back, she said, “ How 
were you able without me ? ” They said, “ Just as the mute 
(live) (though) not speaking by the organ of speech, breathing 
with Prana, seeing with the eye, hearing with the ear, thinking 
with the mind, generating with semen, so have we lived.” Then 
the (deva of) speech got into the body.— 371. 

MANTRA VI. 1. 9. 
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mv&m m%rT st^t serai fSrjT«%T 

mm B5iiqqRT nmscr $ 

■*•2^ 

ii < ii 

■ar§j: Chaksuh, the (deva of sight), eye. 3WCT3T UehchakrAma, went 
out. f Ha. ?m Tat, that ; the eye. ftomf Samvatsaram, the whole year, 
jftwj Prosya, being away from the body, sun?! Agatya, coming back. 
££T« UvAcha, said. W£ Mat, me. ?£% ]J,ite, without, aftfarf Jivitum, to 
live. Katharn, how. sfflHKT Asakata, (you) were able. £fa Iti. & Te, 
they; the other gods. 3^|: Ochuh, said. £ Ha. *WT YathA, just as. tftgT: 
Andhah, the blind, vratfifo: Apasyantah, though not seeing. -Stgur 
Chaksusa, by means of the eye. tndfsr PrAijena, with the help of the PrAna. 
JITOfa: Pr&nantah, living ; breathing. Vadantah, speaking, 

VachA, by means of the organ of speech. tsftshj drotrena, by means of 
the ear. Srinvantah, hearing. ManasA, by means of the 

mind. VidvAAsah, knowing • thinking. RetasA, by means 

of semen. gmUJTTWT: PrajAyam&nah, generating, Evam, in this way. 
«uftftr<lT Ajlvisma, (wej have lived. £p?r Iti. Chaksuh, the eye. gfattt 
PraviveSa, got into the body. £ Ha. 

9. Then (the deva of) sight went out. On being away 
(from the body) for a whole year and on coming bach, he said, 
“ How were you able to live without me ? ” They said, “ Just as 
the blind (live) (though) not seeing by the organ of the eye, 
breathing with Prana, speaking by the organ of speech, hearing 
with the ear, thinking with the mind, generating with semen ; so 
have we lived.” Then (the deva of) sight got into the body.—372. 

MANTUA VI. 1. 10. 

^ra ^ ann ar^rsrr^i drawicttorra ss-ew- 

sct^ct & frenfai srmi zavpimm 

^I JTT^rf: 3IT^T 

fir^T^%T mm xraranrai ot£c£Kt 

f II \o n 

# 

Whf Srotrain, the (deva of hearing) ear. tVUSfff UehchakrAma, went 
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oat. n Ha. W l Tat, that ; the ear. tfeagtf Samvatsaram, the;vvhole year. 
Bl«T Prosya, being away from the body. SWOT Agatya, coming back. 

UvAcha, said. an Mat, me. Rite, without, sftfaf Jivitum, to 
Jive. Katham, how. VWCft ASakata, (you) were able. ffa Iti. ^ Te, 
they; the other gods. tfcbuh, said, f Ha. *im YathA, just as. 

BadhirAh, the deaf. Asrinvantnh, though not hearing. 

aH}ni Srotrena, by means of the ear. afl^a PrAnena, with the help of the 
PrAija. UtoffT: PrAijantah, living ; breathing. UWT VAeha, by means of 
the organ of speech, n^rfs Vadantah, speaking. wgm ChaksusA by 
means of the eye. Pasyantah, seeing. TOOT ManasA, by means of 

the mind faster: VidvAmsah, knowing ; thinking, lam RetasA, by means 
of semen. STOTTOTOT: PrajAyamAnAh, generating. Evam, in this way. 
snftfuOT Ajivifma, (we) have lived. ^fn Iti. lital Srotrain, the ear. 
Pravivesa, got into the body. 5 Ha. 

io. The (deva of) hearing then went out. On being away 
(from the body) for a whole year and on coming back, he said, 
“How were you able to live without me?” They said, “ Just 
as the deaf (live) (though) not hearing by the organ of the ear, 
breathing with Prana, speaking by the organ of speech, seeing 
with the eye, knowing with the mind, generating with semen; so 
have we lived.” Then the (deva of) hearing got into the 
body.— 373 - 

mantra VI. 1.11. 

j^t |t^seto Jltssrmr^Tsrre 

^ tr^ror ip*? ^f£rjr<*>%T 
Bm?e: irriiN srmr 

oi ir^mfnRT uratscr $ *rc: 

n XX » 

Kin Manah, the (deva of) mind, inIff UchohakrAma, went out. f 
Ha. IWl Tat, that ; the mind, Samvatsaram, the whole year, ffhff 

Prosys, being away from the body. OTfltff Agatya, coming back. TOW 
UvAcha, said, an Mat, me. act) Rite, without, Jivitum, to live. 

Katham, how. WURt Asakata, (you) were able. fRr Iti. % Te, they; 
the other gods. frchuh, said. _ f Ha. am YathA, just as. g*w: 

MugdhAb, the idiots ; children of six months, fffegtOT AvidvA*sah, not 
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knowing, iprat Manasa, by means of the mind, srrolsT PrAnena, with the 
help of the PrAna. Hisfa: PrAnantah, living; breathing, tra VAchA, by 
means of the organ of Speech. 9^8: Vadantah, speaking. ChaksusA, 

by means of the eye. trspfai Pasyantah, seeing. sfhfm fSrotrena, by 
means of the ear. sgesfa: Srinvantah, hearing. RetasA, by means of 
semen. 83rra*?Rt: PrajAyamAnAh, generating, vgf Bvam, in this way. 
snftfatsr Ajfvisma, (we) have lived, Iti. nsj: Manah, the mind. 

Pravivesa, got into the body. £ Ha. 

ir. The (deva of) mind then went out. On being away 
(from the body) for a whole year and on coming back, he 
said, “ How were you able to live without me ? ” They said, 
“ Just as the idiots (live) (though) not thinking by means of the 
mind, breathing with Prana, speaking by the organ of speech, seeing 
with the eye, hearing with the ear, generating with semen; 
so have we lived.” Then the (deva of) mind got into the 
body.—374. 

MANTRA VI. 1. 12. 

ITfasm iftisqTTTc^TqT^ 

sift t 

snW^cT: 51^5% 

TSTf 1^%T ^ n ^ II 

Retail, the seed ; semen. NWSBW Uchchakrama, went ont. 5 Ha. 

Tat, that ; semen. Samvatsaram, the whole year. sj!«t Prosya, 

being away from the body. «rin?*r Agatya, coming back. 39IW frvAcha, 
said. Mat, me. Rite, without. vftferf Jivitum, to live. ««f Katham, 
how. WOTRT Asakata, (yon) were^ able. Iti. % Te, they; the other 

gods. 3Rg: Ochuh, said. 5 Ha. twt YathA, just as. ^)«TT: KlibAh, the 
impotent people. fottt RetasA, by semen. sUTOWTrer: AprajAyamAnAh, 
not generating, JTrvR PrAnena, with the help of the PrAna. srrofa: 
PrAijantah, living ■ breathing. qnstT VAchA, by means of the organ of 
speech. Vadantah, speaking, qgg^T ChaksogA, by means of the eye. 

Pasyantah, seeing, sfHta fSrotrena, by means of the ear. *$nfa: 
Srigvantah, hearing. Manasa, by means of the mind. fesfa: 

VidvAriisah, knowing; thinking. Bvam. in this way. trcftfcciT 

Ajtvifraa, (we) have lived. ^Rrlti, .foi Retah, semen.'-gf^^T Pravivesa, 
got into the body, f Hft. » 
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12. (The deva of) the seed then went out. On being away 
(from the body) for a whole y6ar and on coming back, he said, 
“ How were you able to live jvithout me ? ” They said, “ Just 
as the impotent people (live) (though) not generating by means 
of semen, breathing with Prana, speaking by the organ of speech, 
seeing with the eye, hearing with the ear, knowing with the 
mind; so have we lived.” Then the seed got into the body.— 375. 

manrba VI. 1.13. 

t^FmorTir^TOsrf t 

WTO S ^TOJTOfif W&T ft 

SlfSf rfftfa II ^ II 

Atha, then. *t*tt Yatli&, just as. Mah&suhayah, a big 

and good horse. fifa*: Saindhavah, born in Sindhu. Patyi- 

Sasankiln, the tether pegs. Samvrihet, shakes off. Evam, in 

this way. Evam, just. JTTO: Pr&nah, the chief of the V&yus. 
Utkramisyan, when about to go out. Im&n, these. strong PrUn&n, 

the v&yns, speech, etc. Sambabarha, shook off. f Ha. Te, 

they ; the speech, etc. frehuh, said. 5 Ha. flUil: Bhagavah, Oh 

venerable Sir. m M&, not. VfHijf: Utkramih, depart; go away from the 
body. Tvat, thee. Rite, without. Jtvitum, to live, sf Na, 

not. WRWftjSaksy&mah, shall be able. $f?»Iti. ?|W Tasya, that; who is 
superior to you all. if Me, to me. Balim, offering. Kuruta, 

give. ^Rf.Iti. tWT Tath&, so. Iti. 

13. Then the chief Prana, on being ready to go off, shook 
off these vayus, just as a noble and good horse, born in the 
country of Sindhu, shakes off the tether pegs. “ Do not go 
out, Oh venerable Sir,” said they, “ we shall not, indeed, be 
able to live without thee.” “ Do you then offer oblations to 
me,” (said the Prana). “ So let it be,” (said the vayus).— 376. 

MANTRA VI. 1. 14. 

W ^ cn*rora *T£T STf TO rT£T%- 

mr^TT^ TO aTOTO*SlS*ftfft 
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qjT 375 * qq^ftq rsf rTr^q^rtm q$T sTfqiq- 
qqq%7 rsf rf^mrTW^m q%T qf T 37f q^TqmTlftq 
*q rfrnsiTqm^m ft f%q?q fts qiq ffar 

qf^f %‘qRqsq 371^fqsq STTeBteqqfvq^q^sqcqTfti 
qm $fq q f q? 37*qiq;=q qqra qi?q qft- 
Tj^rfq^q^^qr^ qg[ qfjf!**>*: ^TftrqT^rm- 
sqeq STiqro^rqRlrqTqTq^rT^q q^qqqfj* q pb§ T 
q^qs# II W II 

*% **£ srw arswm n * ii 

a! S&, the aforesaid. ai^V&k, speech, nn Uvficha, said. * Ha. 
aa Yat, that. Aharn, I. afaBf Vasisthit, the best of the dwellers, 
wfar Asmi, am. aa Tat, that is because. faTvam, thou. afft&: Vasis- 
thah, the best of the dwellers. 'nfaAsi, art. $ Vai, truly, ^fft Iti. aa 
Yat, that. Aham, I. afagr PratifthA, the firm standing place, srffa 
Asmi, am. aa Tat, that is because. fa Tvam, thou. sfaa: Pratisthah, 
the firm standing place ; firm footing, ajfft Asi, art. ft Vai, truly. 

Iti. <a§j: Chakfuh, the eye. aa Yat, that, s?g Aham, I. awa Sampat, 
wealth. aiffa Asmi, am. aa Tat, that is because. fa Tvam, thou. a*qa 
Sampat, wealth. stfft Asi, art. ft Vai, truly. $fft Iti. sfta* Srotram, the 
ear. aa Yat, that. tn$ Aham, I. waa*f Ayatanam, the shelter, nffa 
Asmi, am. a?[ Tat, that is because. fa Tvam, thou. waaa Ayatanam, the 
shelter, wfft Asi, art. ft Vai, truly. ffft Iti. aa: Manah, the mind-aa Yat, that. 

Aham, I. aarafft: Praj&patih, the cause for generating, srffa Asmi, 
am. a^ Tat, that is because. fa Tvam, thou. asnafft: Praj&patih, the 
cause for generating. «jfft Asi, art. a Vai, truly. $fa Iti. fa: Retah, 
Semen. 3 U, oh. a?a Tasya, of such a nature, ft Me, mine. f* Kim, 
what. «W* Annam, food, Kim, what. 3T*r: V&sali, clothes, ^fft Iti, 
this was said by the Pr&iia. art A, up to; as far as. Svabhyah, 

the dogs. «tf A, up to. $fft*a: Krimibhyah, worms. «a A, up to. 
a&Z3a*ft*3i Kltapatangebhyah, insects and flies. a^Yat, anything, fqfa 
KiHcha, whatever. Idara, this. Supply awft Adyate, is eaten, a? 
Tat,that, ft Te, thy. wf Annam, food, at V&, and. wra: Apah, water ; 
the water drunk by them, arat V&sah, clothes. jfa Iti; so said the 
V&yns. a: Yah, whoever. afafa Annasya, of Pr&ua.tbe chief of the 
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VAyus. Etat, this. Annain, food, i£f Evam, in this way. 
Veda, knows, SUpl Asya, his. #Rwf Anannam, improper food; pro¬ 
hibited food. sfnsf Jagdham, eaten. «r Na, not. Bhavati, is. ^ Vai, 

truly. 5 Ha. Wr|nf Anannam, prohibited food. Parigrihitam, 

accepted. Tat, that. firjte: VidvAmsah, the knower. sftfilUT: ^rotriyfth, 
the scholars of the Vedas. Asisyantah, when about to eat their 

food. strsWTfer AohAmanti, sip water. Tat, by that, by the sip of water. 

Etam, this. tmf Annain, Prana; the chief of the VAyus. VRfif Anagnam, 
dressed ; clothed, Jgfcf: Kurvantah, making, Manyante, think. 

TasmAt, therefore. Evam, of this. fhifR VidvAn, the knower. 

Asisyan, when about to eat. AchAmet, should sip water. 

AsitvA, after eating. ^ Cha, and. sjwifa AchAmet, should sip 

water. 

14 . That speech said, “ I am the best of the dwellers, 
it is truly because thou art the best dweller.” The eye said, 
“ I am the firm support, it is truly because thou art the firm 
support.” The ear said, “ I am the wealth, it is truly because 
thou art the wealth.” The mind said, “ I am the shelter, it 
is truly because thou art the shelter.” The semen said, “ I 
am the cause of generation, it is truly because thou art the 
cause of generation.” (The Prana said), “ What are, then, 
the food and clothes of mine, who is such ? ” (They said), 
“ Anything whatever is eaten (by the beings) up to dogs, up 
to worms, up to insects and flies, this is thy food, and water 
is thy cloth.” No prohibited food is eaten by him, no prohibited 
food is accepted by him, who thus knows this to be the food 
of this Prana. The Vedic scholars who know this, take a 
sip of water when about to eat their food, and take a sip of 
water after finishing their eating; and they think that they are 
making thereby this Pra^ia dressed with clothes. Therefore, who 
knows this, should take a sip of water just when about to eat, 
also should take a sip of water after his eating.— 377 . 

Here ends the Jimt Brdhmavam. 

MADHVA’S COMMKNTARY. 

Vayu was the leader of the Devas, without whom they were all 
unable to preserve their existence. The devas quarrelled over their 
superiority ; every one said —“ I am superior (to others)." Thus quar* 
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rolling, they went to the Lord NArAyana. The Lord said—“ Amongst 
yon he must be regarded to be superior on whose departure the 
others will not be able to maintain their existence.” On hearing this, 
all the gods came back. They all went out of the body separately, 
one after the other, in order to ascertain which was their chief. 
Suparga, $e§a, Rudra, Indra, Sfirya, &c., went out separately, one after 
the other, of the body of BrahmA, but the body did not become a 
corpse; the rest of the gods remained in the body, even though one 
went out of it a time. When PrAna was about to go out of the body, 
the rest of the gods could not maintain their position there. BrahmA 
cannot exist without PrAna, and PrAna cannot exist without BrahmA. 
They are mutually dependent upon each other; how could then the 
rest live without PrAna ? Then all the gods admitted that PrAna was 
their superior. 

Here ends the Bhdsya on the first Brdhmannin. 

NOTE. 

This BrtbmanU is almost word for word (ho same as Chapter V, Khanda I, of the 
Clihindogya Upanisad. So Madhva has not commented fully on this Biahmana here, 
because he has already done so in his Bhisya of the Chhamlogya Upanisad. For facility 
of reference we reproduce that Commentary here. 

It is thus said in the PrabhAva :—“ He who knows that the VAyu 
is the BeBt and the Oldest of all the Devas, becomes, on attaining mukti, 
the best and the oldest among Iiib equals.” 

“ He who knows the VAyu as the Best of the Dwellers (Vasiftha), 
becomes best among those who dwell near Him. He who knows Him as 
the firm rest (Pratiftha=stable), stays firmly in any one place that he 
may choose to stay in. (That is, he can dwell in any place that he likes, 
and dwell there permanently, if so inclined.) Ho who knows Him as 
success, gets all successes, and he who knows Him as the homo, 
gets home.” 

Thus the Vavn ib the best, the oldest, the most neighbourly, the firmest, the richest and 
the Abode of all. 

“ The Great VAyu Himself is alone the Best, the Oldest, the most 
neighbourly, the most firm, the successful, the Abode. It is through His 
grace and, figuratively only, that Agni is called the most neighbourly, or 
that the Sun-god is culled the most firm, or that Indra is called the 
successful, or that Rudra is called the Abode.” Thus it is in the PrabhAva. 

The Commentator next explains the word pratyaksa in the phrase Ato ha hahia 
pratyakjam. The word hero does not mean “ that which is the object of perception, ” 
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bat that which is in every sense (prati+aksa), that which is the real agent in all the sen-e 
activities. 

This Prtina alone performs all the functions of every sense, by 
taking up its residence in them ( i.e it works them from within) : and it 
is separate also from every sense. (Even without the help of the separate 
sense, Prtina alone could have performed all that they do.) But though 
He is so able, yet it is His will that He works through the senses 
(iu adult ordinary beings.) In infants under six months, all the 
separate functions of the separate senses are performed by (this Universal 
Sense) Prtina alone, through the manas : hence there is no memory of 
that period. 

Mind is unde Rudla. Hut in an infant under six months, Hudia does not take pos¬ 
session of the mind. Ifonce all psychic activities are performed dining that pciiud by 
l’rina alone. Consequently, there is no memory, for die ordinary Rudta- dominated mind 
does not enter into those activities. 

“ Similarly, in the state of Turiya (tho Trance and Iteloaso) all 
perceptions tako place through Prana alone (and not through different 
senses.)” 

In the state of Mukti, the Seitse-Dcvas vanish. It is through this Universal Sensory 
1’ian.t that all sense-functions are then performed. Thus the examples of the infant and 
of the Released show, how 1’r.ina put forms all sense-functions without the senses. Next 
arises the question, since the Rudra-contioiled mind is not in Mukti, how dot-9 the man 
remember the woild experiences iu that state? The organ of memory is not there, but 
mcmoiy still is active. 

“ The memory, however, (is retained) there (in Release) by control¬ 
ling tho Prana.” 

I'ranabeing the storehouse of all memories, all nk-moties are lecovered in Mukti 
by controlling this l’rana. Rut how can any one conliul I’l.ina, who is the highest Being 
in the universe, next lo God ? To this, the Commentator answers. 

“Tho phrase ‘ controlling tho Prflna ’ moans -getting His grace by 
entire dovotion to Him. When Pr&na is thus controlled (i.e., becomes 
gracious), the manas is controlled, and consequently, all the senseB. 
Thus it is in the same. 

[This explains tho memory of tho Muktas : and telorgy and other 
sense-activities of persons in a state of trance or catalepsy.] 

The Prana or Ana (as it is styled in this Upanisad passage) is called 
Pratyaksa, because He is iu all the sense organs. Tho word Pratyak§a 
Would thus mean the Universal Sensory. 

Nvlc ,—In the sl.de of Mukti, the Jlva is in his highest vehicle, called the Svarupa- 
indtiya, all other vehicles drop down before Mukti is reached. This Svarupa indfiya is 
the body of the Christ or Frina. It is through it that the Ptina works; no lower devat 



694 


BK1HADARAN YAKA-UPANlSAU, 


can woik through this Svarupa-deha. But the Mukta is one who has obtained the grace 
of Prana, and hence through Prlna recovers all his memories of past lives. 

The Sruti next says that he who knows Prana thus, to him everything is an object of 
food—lie can eat everything. This is flrimrt facie a paradox, for man can never eat every, 
thing. The man, therefore, could not have been refened to in this 6'niti passage. 

“ Rudra is said to be the only person capable of having the full 
knowledge of Pratja principally, therefore, he is the real All-eater : other 
persons can know Pr^na partially only, according to their capacities, more 
or less ; and so, secondarily, they are said to be also all-eaters. ” (Ibid.) 

The $ruti next mentions that food and garment are given to the 1’r.ina by the Devas. 
Was Prana withuul food, or dress before; and does he depend upon the Devas for his food 
and clothing? To this, it is answered, that Prlna had all these, but it is offered to him 
in the same sense as offerings are given to the Lord, to whom belongs everything. The offer¬ 
ing given to the Lord maiks the love of the giver, not that the thing given did not belong 
to the Lord from before. 

“ As to Visnn belongs all food and raiment and He is Independent 
of all i but men offer to Him pfija with these, because they stand in need 
of His help, and not that Ho has any need of these offorings; so the 
Devas in ancient time offered food and raiment to the Prttria.” Thus it is 
in KarmAnupfirvi. 

The Sruti (mantra 2, khanda 2) says : “ Therefore, wise people, when they are going 
to eat food, surround their food before and after with water. He then gains a dress and 
is no longer naked. ” This primii facie would mean that a man who performs the Aposana 
celemony at the time of eating, will get a dress in this life. That is not the meaning. 

“ A person who drinks water both before commencing to take food 
and after finishing it, with the notion that such water forms the covering 
of the Pr&na, surely gets divine dress in Heaven and in Release. ” Thus 
it is in the Prabhafijana. 

The fs'luti then saysIf you were to tell this to a dry stick, branches would grow, 
iind leaves spring from it.” This miraculous powel of the Prana Vidya is Hue only if 
the dry stick had the capacity to understand the Prana Vidya. Since Ihe Jivas are in 
every object, a dry stick may have also a Jiva. If that Jiva is capable of undetslanding 
the Prlna Vidya, then this miraculous effect would occur. 

“If a stick that is deserving of this knowledge, hears of tho Prana 
VidyA, then his branches would grow and leaves spring : and after that 
he (the Jiva in the stick) will get Mukti on obtaining the knowledge of 
Visnu. There is no doubt about it.” Thus it is in the Pr&nia Samhita. 

In khanda 2, mantra 5, is taught the mantras for offering homa to the Trina, under 
the name of Jyestha and Srestha. Then it is further said that be who offers oblations to 
Prlna in this mannei, becomes the oldest and the best. Lest one should think that one 
becomes so in this world only, the Commentary explains it by showing that it is in the 
Uext world also that he becomes Jyesyha, Sresyha. 
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“ Having offered oblation to the Pr&iya with the mantras, 'Jes$h&ya 
Sv&hft,’ ‘ iSre^th&ya Sv&hft, * the worshipper, undoubtedly, becomes the 
oldest and the best among his peers, both in this world and the next: 
there is no qustion about it. ” (Ibid). 

Next comes a mantra, addressed to SSvittl, see khanda 2, mantra 7. The subject- 
mattei of these two Khandas is, however, the Pi 3 na and his glorification. How is it that 
the sun-god SJvitri is brought in here ? It looks irrelevant.' The IMna here is 
identified with Savitri, say some Commentatois, The a a that' shows that Sivitrl here 
means the Creator, the Lord God Visnu Himself. 

The Rik “Tat Savitur Vrinlmahe Vayam Devasya Bhojanam," 
means, “We obtain (Vrinimahe Vayam) from the God S&vitri, i.e., from 
the Creator of all, namely from Visnu, the bhojana which means pro¬ 
tection and enjoyments (of all sort9).” 

In fact, the word bhojana is here from the loot ^bhuj “ to protect, to rnjoy. ” It 

does not mean mere food, but protection as well, and food also is to be taken in its wider 
sense of “ all enjoyments.” 

The latter part of the Rik is ‘'Srestham Sarvadh&tamam, Turam 
Bhagasya Dhimahi. ” The word bhagasya moans, “of the Lord Vifnu, 
who possesses all lordliness, &c., in the shape of all perfect qualities.” 

The word ‘ bhaga ’ literally means, primaiily. loidlincss and cognate attributes. Heie 
it means and includes ail the .1 ir attributes which go to make one a Bhagaval. 

Turam means servant: and refers V&yn. Srestham, the best; 
Sarvadh&tamam, of all supporters tho highest. 

The whole Rik thus means:—“ We obtain from the Divine Creator 
protection and enjoyment. We meditate also on the servant of the Lord 
(namely, on Vityu), for he is the best and highest among the supporters.” 

The Commentator now quotes an authority, for his above explanation. 

“ Having meditated on the V&yu, the servant of NAr&yana, as the 
best of all, may we get all enjoyments from Visnu, tho Creator of the 
universe.” (Ibid). 


Second Brahmanam. 

MANTRA VI. 2. 1. 


iNftj JTSrT^W qRsmqqinf 
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fsn* 3 ^ft * f msrm^arTsngfii^oTO ft$- 
lisrr^ 11 ^ n 

arr^n^r: Aruneyah, the son of JLruni, who was the son of Aruna. 

^vetaketuh, Svetaketu, «f«TS5Ht PafichAlAnAm, of the (rulers of the 
land) of PafichAlas. Parisadam, the meeting of the wise men ; 

assembly. unworn AjagAma, went. 0 Vai, indeed, £ Ha. a: Sah, he 
Svetaketu. ParichArayamAnam, being served by the dependents. 

It would mean better—who caused himself to be served by students, 
i.o„ who keep students. Jaibalim, the son of Jibala. U£l£trf 

PravAhanam, PravAhana. STTHnw jS.jag9.ma, came to. ff Tam, him; 
Svetaketu. Udikfya, seeing. <JfTf? Kumara, Oh Kumara; Oh 

youth. £& Iti. AbhyuvAda, said ; receive, sj: Sah, he, Svetaketu. 

Bho, yes, reverend Sir. Tti. nf?l§JWTO PratisusrAva, said in 

reply, 3 Nu, is it. f«?9r PitrA, by the father. srgf^TS: AnuAistah, 
instructed, s»f?T Asi, thou art. £fa Iti, so (asked the king), air Ora, 
yes. £fa Iti. 3£TW UvAcha, said. £ Ha. 

i. Once, Svetaketu, the son of Aruna, came to the assembly 
of the wise of the Panchalas. He came to Pravahana, the 
son of Jibala, who used to keep students. On seeing him, he 
received him saying, “ Oh youth.” “ Oh yes, my reverend Sir,” 
replied Svetaketu. “ Is it that thou art instructed by thy father?” 
(asked Pravahana Jaibali). “ Yes,” (replied Svetaketu).— 378 . 

MANTRA VI. 2. 2. 

snfcrT: inn: ftsrftq^m 3 fft^ft 

fTSTT^r %c$T 3 f ft ^ft 

tgftsrrsr iTof nn: qn: m- 

f|tf ^ f ft %ft nftvqwT- 

|m*nwjr: q^qarrqT 335# $ 

f ft %ft ttrscT^r nftn^ 

m ^r^fSTT STT uftq^d 

ft^rmr «nrft ff n *j<T »f ^ 
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Parras i rro=*nft^ firor^sr- 

c^fiT fqrTT %% ^ ^ rT 

ftSTT^J II ^ II 

qt|r YathA, how ; by which way. grcn: ImAh, these. srarr: PrajAh, 
people. SPf?*» Prayantyah, when departing; when dying. 
Vipratipadyante, go to the particular places, according to their karma. 

Yettha, dost thou know. 5 % Iti. so asked PravAhana Jaibali. n 
Na, no. ffiflti. 3*T* UvAcha, said (i§vetaketu.) f Ha. 5 U, Oh, my 
son. SOT YathA, how; by which way. Imam, this. *ih|f Lokam, 
world. 511 : Punah. again. WTO*^ Apadyante, oome to ; return. St* 
Vettha, dost thou know. lti, so asked PravAhana. Jf Na, no. 

Iti. m Eva, also. 3*T* UvAcha, said. $ Ha. 3 U, Oh, my son. nut 
YathA, how; why. 15 # Evam, in this way. 3 *: jn: Punah-punah, again 
and again. srnafi?: Prayadbhih, departing; dying. njT*?! Bahubhih, 
by many, at^t Asau, that ; the other. 3tt«6« Lokah, the world ; Paraloka. 
st Na not. Sampftryate, is filled. ^f*| Vettha, dost thou know. 

?fat Iti, so asked PravAhana Jaibali. Na, no. fftl Iti. 3 * Eva, 
also. UvAcha, said, gr Ha. 3 U, Oh, my son. YatithyAm, 

by how many. stTgWT AhutyAm, sacrificial offerings. gftPft HntAyAm, 
being offered, wq: Apah, the Jiva, who has the body made of water, 
etc. 3 ***!*: Puru?avAchah, what is called Purusa. BhfttvA, 

becoming. Qg?*!* SamutthAya, being born; having been raised into 
life, Vadanti, act. Vettha, dost thou know. * Na, no. 

Iti. 3 * Eva, also. 3*T* UvAcha, said, f Ha. 3 U, Oh, my son. 

DetfayAnasya, for going to the .gods. q«f: Pathah, of the way. 

Pratipadam, means. VA- %?*» Vettha, dost thou know. 
PitriyAnasya, for going to the Pitris or fathers. *r VA, or. Yat, 
whioh. $WT KritvA, doing, adopting. PevayAnam, for going 

to the gods, qwitf PanthAnam, way ; path. *r VA. srfoni'it Pratipadyante, 
get. *T VA, or. PitpiyAnara, for going to the Pitpis or fathers, 

srfqr Api, moreover. Riseh, of the Risi. **: Vaehah, the word. tit 

Na, not. Srutam, has boen heard. % Hi, indeed. Aham, I. 
ip?*?*! MartyAnAm, of the mortal beings ; prescribed for men. jf Dve, 
two. Sritl, paths. fltainit PitrinAm, of the fathers. 3* Uta, and. 

DevAnAm, of the gods. , Afipigavam, have heard. ( 0 *tf 

TAbhyAm, by those two paths, Idam, this, fagf* Vifivam, the 
world. «np Yat, which, sfarr AntarA, between, fait Pitaram, the 
father; the heaven, mtft MAtaram, the mother; the earth. * Oha, 

88 
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and. «$ircr Ejat, moving. Sameti, unite ; come to the creation of 

Brahmft. Iti, so asked Prav&hana Jaibali. A ham, I. Atah, 

on this point. Ekam, one. Oha, even. *f Na, not. Veda, 
know. Iti, so. Uv&cha, said (he). 5 Ha. 

2 . ‘‘ Dost thou know, *how these creatures (of the world), 

when they die, go to (other worlds) ?, (asked Pravahana Jai¬ 
bali). “ No,” said (Svetaketu). “ Dost thou know, Oh my son, 
how do they come back to this world?” “No,” said (he 
again). “ Dost thou know, Oh my child, why the other world 
is not filled, though many are going there again and again ? ” 
“ No,” said (he again). “ Dost thou know, Oh my son, how 
many times the offerings being offered up in the libation, the 
Jiva that has the body wrapped in water (and other elements), 
having been raised into life and becoming what is called a 
Purusa (Man), begins to act ?” (asked Pravahana Jaibali). “ No,” 
said (Svetaketu again). ‘‘ Dost thou know, Oh my son, the 
means of the path for going to the Devas or for going to the 
Fathers, by adopting which men get the path for going to the 
gods or for going to the Fathers ? Didst thou ever hear of 
the words of the Itisi ? ‘ I have heard of the two paths of the 
mortals,—(one) for going to the Pitris, and (the other) for 
going to the gods. By those two paths this world that 
moves between the heaven and the earth comes to (within) the 
creation of Brahma?” (asked Pravahana). “ Not even one, do 
I know of this,” said Svetaketu.— 379 . 

mantra VI. 2. 3. 

effift* IF|- 

5T5T * wmnm fare a* fftrtft srisr mm 

§ft f 11 3 II 

UW Atha, then. Enam, him • Svetaketu. Vasatyft, for 

dwelling near the teacher. UpamantrayaBchakre, told, fm?: 
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Kum&rah, the lad. Vasatim, dwelling at the house of the teacher. 

swgW An&dpitya, disregarding, srjfr^ Pradudr&va, went away. 

Sah. he. ffatf Pitarara, to (his) father, smmra Ajag&tna, catne. Tam, 
him ; to his father. nr* Uv&cha, said, {[fa Iti. V&va, was it not 

that. Kila. *r*f^ Bhav&n, thou ; the respected sire, a: Nah, us ; me. 
JfT Pur&, lately. Anusi?t&n, instructed. Avochat, said, 

jjfa Iti, so said Svetaketu. gif*: Sumedhah, intelligent ; Oh my intelligent 
son. ? 6 *f Kathain, why, what is the matter, gf?| Iti, so said the father. 
?r3m*»g: R&janyabandhuh, the fellow of a ll&janya,the pseudo-k§atriya. 
J?T M&, me. «f* Paficha, five. Prasn&n, questions. HTtjfhl Prakjit, 

asked, aa: Tatali, of them. •^'Sia Ekafieliana, one. a Na, not. Veda, 
(I) know. $fa Iti. ^aif Katame, what. & Te, they ; those questions. 

Iti, so asked his father. 5 ft Ime, these are those five questions, ^fa, Iti. 
sralwfa Pratik&ui, the sentences : tho words. agHfgft Ud4]ahfira, repro¬ 
duced, repeated, g Ha. 

3 . Then (Pravahana Jaibali) invited him to live (with 
him) as a student. The youth, disregarding to live as a 
student, went away. Me came to his father and said to himj 
“ Was it not, my respected sire, that thou toldst me that I was 
fully instructed ?” “ Why, my intelligent son ?” (asked his 

father). ‘‘That fellow of a Ksatriya asked me five questions» 
not even one of them could 1 answer” (said Svetaketu). “ What 
are they ?” (asked his father). “ They are these,” said he, and 
repeated the words (questions).— 380 . 

mantra VI. 2 . 4. 

* am ma snafm am farar 
toN? a=av=aaaia ml? a aa irate* 
stroma ffa a^fcara a snstm* 

aa ^a%^Ta a*m sriaamfw- 

afa^T^Ta ftw acwr a^ ftaxa a* wa^ 
aftam* ^ ?fa « ? n 

Sah, ho; tho father. 3STHJ Uv&cha, said- g Ha. mg T4ta, Oh 
my son. Tvam, thou. g: Nah, from me. g*rr Tathft, exactly in that 
way. SIFftW JAnithhh, shouldst know. «WT Yath&, in whioh way. «({ 
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Aham, I. Yat, whatsoever. fitfVT Kifichana, anything. %£ Veda, 
know. «£ Tat, that. «T£ij( Aham, I. «# Sarvam, all. g?»f Tubhyam, to 
thee. «t*W Avocham, have said, g Tn, but; then. stff Prehi, come. ££ 
Tatra, there ; to PravAkaga, Jaibali. IRffaT Pratitya, going. ngreqp 
Brahmaoharyatn, the life of a BrahmachArin ; student. WOT*: VatayAvah. 
shall live (we both). Iti, so said the father. BhavAn, thou. 

££ Eva, only. n*»g Gaohchhatu, do go. £% Iti, so said the son. Sa^, 
that. Gautamah, Gautama ; the fathor. «?!3TriTfT AjagAma, came. 

£9 Yatra, where. Jaibaleh, the son of Jaibala. mips PravA- 

haqasya, of PravAhaija. (Supply grihatn, house, after it.) Wt? Asa, 
was. Sah, he ; PravAhana. Tasinai, for him ; for Gautama. WTCIW 
Asanam, a seat. VftfCT Ahritya, bringing. ££< [Jdakam, water. 
W(nhl<tK AharayAnchakAra, caused to be brought, aw Atha, then. 
Asmai, to him. »r*tf Arghyam, arghya. snpR ChakAra, gave. £ Ha. 
<f Tam, him ; Gautama. 3£T£ Uvacha, said (the King.) £ Ha. 
Bhavate, respected, Te, to theo. uhrm*? GautamAya, to Gautama. 
£< Varam, a boon ; a special grant. £pn Dadmah, (wo.) give ; (we 
promise). £fei Iti. 

4. He said, “ My dear son, thou shouldst learn from me, 
exactly in the same way in which I know anything, all of 
which I have told thee. Come, then, we shall live a life of 
Brahmacharins (students), after going there.” “ Let my respected 
sire go alone,” (said the son). That Gautama went there where 
was the house of Pravahana, the son of Jibala, who brought 
a seat for him and caused water to be brought. Then he gave 
him Arghya, and he said to him—“ I promise a special grant to 
thee, respectable Gautama.”—382. 

MANTRA VI. 2. 5. 

* Itstto irmfrT^T * sr^T «rf j 
STOWlWrem 3 5TftT% II h u 

Cs 

W Sah, lie ; Gautama, wra UvAcha, said. £ Ila. cj£j Esah, tins. £*: 
Varah, the boon. it Mo, to ine. srfaspa: Pratijuiitah, promised, g Tu, but. 
ul YAm, which. £jrl Vacbain, words ; questions. KumArasya, of 

the youth ; of my son. aftt Ante, near. 3K?[££r: Abbisathah, didst say. 
at Tam, that. & Me, to me. *rft BrAhi, do say ; do explain. £% Iti. 

5. He said, ‘‘ Thou hast promised me this boon. Do 



701 


VI AIJHTAtA, II BRAHMAjyA, 7. 

explain to me those words (questions) that thou didst ask that 
youth.”—3S3. 

MANTRA VI. 2. 0. 

53 lisn'sr t&j I arte* qigqw sjftra \\%\\ 

ff: Sah, he; Prav&hana. HW'a Uv&clia, said, f Ha. JihwT Gautama, 
Uh Gautama. 35 Tat, that ; the questions to thy sou. fig Daiveju, 
regarding tho Devas or gods, t Vai, indeed. M&nUK&nfun, 

among men ; among the worldly things. Varesu, on the boons; on 

tho grants, srff Brfihi, speak ; ask. ffk Iti. 

6. He said, “That is, indeed, Gautama, about the gods ; 
ask of boons about worldly possessions.”—384. 

MANTRA VI. 2. 7. 

^ tisrrsrfsifn^ sftsf^r*#T<jnTf *it 
^■rt srerrauif m 

vTorrrfmm orT^ri^ garsqqfirc * 

ftqTq^rqfsrm II to M 

g. Sah, he ; Gautama. 3*1* Uv&clia, said. ? Ha. 
Uastihiranyasyn, of elephants and gold. rihmfWlt Go-asvhnhm, of cows 
and horses, gmfat D&sinam, of the female slavos. sr^ffT^t Pravarftn&m, 
of wrappers and garments, qfftfPTSr Paridhitnasya, of clothes, sqjtf 
Upattam, getting possession, flsjr'tl Vijnayate, is known, Bttlioh, 

possessed of many qualities, wra^* Auantasya, everlasting. «T*^5iW 
Aparyantasya, <>f the infinite Lord. W*T«t Bhavan. thou. ft*3l<>4: 
Avadanyah, miser ; not liberal. «T: Nah, us. Stfil Abhi, towards. *TT Mk, 
not. »Jjl Bhflt, be. J[f* Iti. »lhm Gautama, Oh Gautama. Sah, such ; 
if tliou art really desirous. sftifsT Tirthena, according to the S&stra, or 
right method. Tho real meaning of word tftef (Tirtha) is the -teacher. 
Therefore, it should mean as from a teacher, i.e., accepting me as thy 
teacher. Ichchhast, wish, wish to learn. ^f?f I ti. Ahara, I. 

Hhavantam, to thee, gffk Upaimi, come as a student. Purve, 
students of former times. *|*T Vftchh, with mild or polite words ; with 
words of vow. Wfftw Upayantisma, became students, g* Eva, only. f 
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Ha. *9f: Sah, ho; Gautama. Up&yanakirty&, after uttering the 

words ; after taking the vow. ? 4 T 3 Uv&sa, lived as a student, f Ha. 

7. He said—“ My possessions of elephants and gold, 
cows and horses, of female slaves, of the clothes and garments 
are known to thee. Do not be niggardly towards me (about 
the knowledge) of the Lord (Hari) who is Infinite, Everlasting 
and of many qualities.” “ Oh Gautama, thou art so earnest, 
wishest thou to know it according to the right method ?” (So 
asked Pravahana Jaibali). 11 I come to thee (as a student),” 
said Gautama. The students of former times became students 
after taking of vows, so he, after taking vows, lived as a 
student.—385. 

MANTRA VI. 2. 8. 

^ |T3rT^I TOT HSrST jftrW STHTTORTO ** facfT- 
SlfT qSfaf f^TrT: ^5f * 5 *!^ 3STO rTT 

rsif srsmm ff 

amra ns n 

VS 

«: Sah, ho ; Pravahana. 3srre Uvaoha, said, f Ha. ifhw Gautama, 
Oh Gautama. Tvaui, thou. sr: Nah. us; me. *rr Ma, not. YathA 
suchwise SWPW Apar&dhyah, hold guilty. ‘gCha, and. Tava, thy. 
faffWfn Pitainah&hi grandfathers. Yatha, as well. Iyam, this. 

fer«tt Vidya, knowledge, called Panohagni vidyA Itah, this ; this 

time, gsf Purvam, before, qsfatsf'BR Kasmimschana, any. srTgnft Brahuiane, 
in a Brahmatja. q*Tf Yatha, rightly; in his pr »per form. !f Na, not. 
39W Uvasa, lived ; there was 3 Tu, but Ahatn, I. at Tam, that ; 

that Pafich&gnividyA g*5f Tubhyam, to theo ^aunfi? Vakfyami, shall 
speak; shall instruct, fj Hi, for. g Tu, but. sp: Kah, who. Evarn, thus. 
RefaH Bruvantam, speaking. J»?*lt9qrgH Pratyakhy&tum, to refuse. 
Arhati, is able, ^fa Iti. 

8. lie said, 11 O Gautama, do not make me guilty 
(because I brought thy son’s ignorance to light) ; and let not 
thy forefathers do so as well. This science was not (known) 
in its proper form by any Brahmana before this time. But 
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I shall instruct thee this science ; who can refuse it to thee 
who speakest in this way ? ”—386. 

MANTRA VI. 2. 0. 

^jrra 3 tt|c§ %t^t thit 

^fasrrer n < 11 

*ftcW Gautama, Oh Gautama. w#r Asau, this, site: Lokah, world, t 
Vai, indeed. wfa: Agnih, the sacrificial fire; the eater. It is derived 
from 8*5 (Ad), to eat. HST Tasya, of it ; of that fire. Adityah, the 

sun. Eva, only, Sainit, the fuel ; that which burns. 

Rasmayah, the rays, Dhumah, the smoke. WJ: Ahah, the day. urf^: 

Archih, the flame, f^fs DiSah, the quarters. sfiTW: Ang&r&h, coals, 
embers. Av&ntaradisah, the within-lying quarters. 

Visphuling&h, the sparks. Tasmin, just spoken. Etasmin, 

in this. Agnau, in the fire ; in the Lord Agni. DevAh, the gods ; 
the prosiding deities. Sraddhtm, faith ; with faith. 33 ^ Juhvati, 

throw. ®wt: Tasyah, that. 3TT§?^ Ahutyai, from the thing offered. The 
ordinary form is (Ahuteh). &W Somah, the moon ; of the moon. 

*I3f! RAjA, the king. Sambhavati, come forth. 

9. “ This world, Oh Gautama, (is like the sacrificial) fire. 

The sun is (like) its fuel. The rays (of the sun) are (like) 
the smoke. The (light of the) day is (like) its flame. The 
quarters are (like) its coals. Within-lying quarters are (like) 
its sparks- In this aforesaid fire, the devas offer their oblations 
(with) faith. From that offering thrown, does the moon, the 
king (of the forefathers), come forth.”—387. 

A'd/c.—The above is the literal interpretation of the veise. Hut for (ho due meaning of 
the verse, see p. 334 of the ChhSndogya Upanis.nl (K. ft. II., Vo!., Ill), which is reproduced 
below. 

The Lord in Heaven appeals as the Suuc which illumines the whole heaven : and is 
therefore likened to Samit or fuel. Kamil also means the Highest manifestation of the 
T.ord in Heaven. Technically, it is Niiiyana. The teiror-inspiring foim of the Lord in 
Heaven is Vlsudeva, the Rays that proceed from the Sun ; all evil is destroyed by the 
vibration of these rays ; the day in Heaven i- the SaAkarsana and called archill or light 
or the adorable: the moon in Heaven is Pi adyumna aspect of the Lord, the stars in Heaven 
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are His Aniruddha form. Thus the Lord presides in His five forms in heaven. The five 
forms are called by various names which have come to apply to fire-altar and its accessor¬ 
ies. Thus 

Samit=fuel=the Summit, i.e., NSrlyana. 

Dhuma—#moke=lhe Awe inspiring, i.e., VJsudova. 

Ari his=flame or light=the Adorable, i.e. , Sankaisana. 

Afig 3 ra=the live-coals=the Thriller, i.e., Pradyumna. 

Visphulinga=the sparks=lhe Xnspirer, i.e., Aniruddha. 

The sun, moon, stars, day and rays in heaven are all fonns of the T.oid. 

MANTRA VI. 2. 10. 

^sn: rT*qT 3RTi|r$ 

U \° » 

Gautama, Oh Gautama. qs^wi: Parjanyah, cloud. ^ Vai, indeed, 
wffr: Agnih, the fire. Tasya, of it. Samvatsarah, the year. 

Samit, the fuel ; he who burns. *JWrFi!I Abhrani, the clouds. ur*f: 
Dhfimah, smoke, Vidyut, lightning. Archih, the flame. swft: 

Aianih, the thunderbolt, sfnm: Ang&rfih, the coals. gr^srqrHr&dunayah, 
the thunders. FqRjrfgfitl: Visphulingiih, the sparks ; the all-pervading 
Lord. ?ffw^ Tasmin, the aforesaid, Etasmin, this. Agnau, in 

the fire. $srr. Dev&h, the gods ; the Devas. Somam, the moon. ?J3fWf 
R&jAnam, the king. Juhvati, throws. a^srr: T&syah, that, 

Ahutyai, from the thing offered. fi%: Vristih, the rain. Sam- 

bhavati, becomes ; springs forth. 

io. “ Oh Gautama, Parjanya is (like) the fire ; the year 
is (like) its fuel ; the clouds are (like) the smoke ; the lightning 
is (like) the flame ; the thunderbolt is (like) its coals ; the 
thunders are (like) its sparks. In this aforesaid fire, the gods 
offer Soma, the king of the forefathers. From this offering 
does rain spring forth.”—388. 

MANTRA VI. 2.11. 

% %!$TST?pnrro rT*q 
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faraift ^T: rf^TT 3 TT|c§ 3 R 5 T* Wsrfsr 

It ^ N 

ifhw Gautama, Oh Gautama, sntf Ayam, this. Lokah, world • 

the earth, sjfir: Agnih, fire ; the sacrificial fire. ^ Vai, indeed, aW Tasya, 
of it. gfilSfl Ppithivi, the earth, Eva, only, gfgg Samit, fuel. wRl: 
Agnih, fire ; the sacrificial fire, fg: Dhfimah, smoke. flftl: R&trih, the 
night. gfif: Archih, the flame 'SpyJTT: Chandram&h, the moon, ftfmfrt 
Ang&r&h, the coals, g^rgif*!! Naksatrani, the stars. Visphulingfih, 

the sparks. gfigsf Tasmin, the aforesaid. i$gf|g3t Etasmin, this, wift Agnan, 
in the fire. %srr: DovAh, the gods. Vristim, the rain, 3j$fg Juhvati, 

throw as an offering. TOi: Tasy&h, that. «ng?*l Ahntyai, from the thing 
offered, Annam, food. tfggflr Sambhavati, springs forth. 

xi. “Oh Gautama, this world is (like) the lire; this 
earth itself is (like) its fuel ; the fire is (like) its smoke ; the 
night is (like) its flame ; the moon is (like) its coals ; the stars 
are (like) its sparks. In this aforesaid fire, the gods throw 
rain as an offering. From this offering does food spring 
forth.”—389. 

mantra VI. 2. 12. 

<J^T SCTSTilfTTrW rT^r sqTrT^ 

|srt SjJfRT rf^J 3TT|c^ II ^ II 

gfcfg Gautama, Oh Gautama, g*g: Pnrusah, the Purusa ; the man. 
^ Vai, indeed. «fg: Agnih, the sacrificial fire. Tasya, of it. cgnfgt 

Vy&ttam, the open month, irg Eva, only, gfg?{ Samit, fuel, gr«0: PrAnah, 
the Prfina. tjg: Dhfimah, the smoke. VAk, speech, Stflg: Archih, the 
flame. Ghaksuh, the eye. sfalftt: A&g&r&h, the coals. Srotram, 

the ear. Visphulingfih, the sparks. gf|g*f Tasmin, the aforesaid. 

«fgftg«^ Etasmin, this. sgfl Agnau, in the sacrificial fire $*T: DevAh, the 
gods. war Annam, the foojl. Juhvati, throw as an offering. ROT*. 

TasyAh, that. Ahutyai, from the thing offered, la: Retah, the 

semen, Sambhavati, springs forth. 

i2. “Oh Gautama, the Purusa is (like) its fire; his 
yawning is (like) its fuel ; the Prana is (like) its smoke ; the 

89 
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speech is (like) its flame ; the eye is (like) its coals ; the ear 
is (like) its sparks. In this aforesaid fire the gods throw the 
food as an offering. From this offering does semen spring 
forth.”—390. 

manta VI. 2 . 13 . 

SCI rT^T TTSf 

5JTt|r§ 

q^r: * sftsrfir qiq^qcqsr q^T ftrq?* 11 ^ n 

ifhltT Gautama, Oh Gautama. m)mi YosA, woman. ^ Vai, indeed, 
wftf: Agnih, the sacrifioial fire. TasyAh, her. 3<KM; Upasthah, the 

haunch. ijM Eva, only. &fM3[ Samit, the fuel. stIutIm Lomfvni, the hairs. 

Dhfimah, the smoke, qlfsr. Yonih, the organ of generation, mW: 
Archih, the flame. Mff Yat, which. afa’.Wffa Antahkaroti, co-habitation, 
ft Te, they. efnilT: AflgArAh, the coals. AbhinandAh, the fits of 

enjoyment, VisphulingAh, the sparks. Tasmin, the 

aforesaid. Etasmin, this. Miff Agnau, in the sacrificial 

fire. $Mt» DevAh, the gods, fo: Retah, the semen. Juhvati, 

throw as an offering. ?HMt: TasyAh, that. Mtf?^ Ahutyai, from the 
thing offered. J5M: Purusah, the tnan ; a being. flMqflr Sarnbhavati, 
springs forth, 9 : Sah, he. gftefa Jivati, lives, mtmm YAvat, as long as. 
sfltrRr Jlvati, lives. MM Atha, again, Mgr YadA, when, f5iq?f Mriyate, 
dies—891. 

mantba VI. 2. 14. 

rT^qTTT^^3TTTWl4q% ^Wc^TO- 

T^T- 

TW^TWnrift t^T: wf i*nRT qfl|r^q^T 

wwqqfc « \v n 

MM Atha, then, Enam, him ; the dead, MlHf Agnaye, to the fire 
(the funeral pile). Haranti, take ; carry. rj|M Tasya, his ; of the 

dead, i.a., in which the dead body is burnt. Mffa: Agnih, the fire, Eva, 
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only, nftf: Agnih, the sacrificial fire, wrafa Bhavati, is. afltfl Samit, fuel, 
nfna Satnit, the sacrificial fuel, srrr: Dhfiraah, the smoke, DhAmab, 
the smoke. Arohih, the flame. arf$|: Archih, the flame. 

Ang&r&h, the coals. sfnFCt: AngArAh, the coals. Rn$fsf»1T: VisphulingAh, 
the sparks. VisphulingAh, the sparks. rfftitff Tasmin, the 

aforesaid. Btasmim, this. wtff Agnau, in the sacrificial fire. $*r. 

Dev&h, the Devas ; the gods. g?*f Purufara, the Purusa ; the jtva. 
Juhvati, throw as an offering. aWT: Tasy&h, that. Ahutyai, from 

the thing offered. g«*: Pnrusah, the Purufa ; the being. 
Bh&svaravanjah, of luminous colour; of radiant splendour. 
Sambhavati, springs forth. 

14. “ Then, they (the Ititviks) take him to the fire (the 

funeral pile). His fire is the fire (of the sacrifice), the fuel, 
is (the sacrificial) fuel, the smoke is (the sacrificial) smoke, 
the flame is (the sacrificial) flame, the coals are (the sacrificial) 
coals, the sparks are (the sacrificial) sparks. In this fire, just 
spoken of, the gods throw the Purusa as an offering. From 
that offering, does a Purusa of bright colour spring forth.”—392. 

MANTEA VI. 2. 15. 

rTT^5rTT?^T Ttr* 

51^r%T93T^ W. 

Iter ?T r%: u ^ u 

% To, those. % Ye, who. < 5 *^ Etat, this ; the fire, igi Evatn, in this 
way ; in the way described above, Viduh, know. Cha, and m ft 

Ami, these. ^ Ye, who. Araijye, in the forest. sr$|f SraddhAm, 

with faith. WPf Satyam, Truth. The word stands for Brahman. 

Up&sate, meditate .on. £ Te, they both. Archih, flame; the 

world of flame. wFw?f*Otfrf Abhisambhavanti, get to. wRNi Archifah, 
from thd world of flame. Ahah, to the world of the day. W%: Ahnrfct, 
from the world of the day. siTjjpfangltif Apfiryam&napaksatn, the world of 
the bright fortnight. str<jPraT<tl<T9f3 ApAryamAnapaksftt, from the wofld 
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of the bright fortnight. *n«£Y&n. those. Sanm&siln, six months; 

the World of Uttar&yatja. Adityah, the sun. 3^ Udan, towards 

the north, ijfa Eti, goes. M&sebhyah, from the months; from the 

world of the Uttar&yana. Devalokem, to the world of the gods. 

Devalok&t, from the world of the gods, Adityam, to the 

world of the sun. Adityftt, from the world of the sun. 

Vaidyutam, to the world of the lightning. WHa: M&navah, beloved of 
Manu or God, viz., V&yu. From (Mau) to know. 3 a*: Purusah, a high 
personage, viz., V&yu, T&n, those, Vaidyutan, gone to the 

world of the lightning. Etya, getting. Brahmalok&n, to the 

world of the Brahmau, or of Brahmit. ntT*tfa Gamayati, makes go. ^ 
Tesu, those, irqreftita Brahmalok6§u, in the worlds of the Brahman. ^ Te, 
they. Par&h, the blessed ; exalted, Tesu, those. 

Brahmalokesu, in the world of the Brahma. W?Rt: Paravatah, as many 
years as in the life of the Brahmft. VaBanti, dwell, Te^ftm, their, 

if Na, not. 3«WTffit: Punarilvrittih, coming back to this world. 

Nate .—Compare this Mantra with Chh. Up., IV. 15. 5. ancl V. 10. r. 

15. “ Those who know this thus, and those who in some 

forest (secluded pleasant spot) meditate, with faith, on Truth 
(/.«?., Brahman), go (after, death to) light, from light to day, 
from day to the light half of the moon, from the light half 
of the moon to the six months when the Sun goes to the 
north ; from that to the Devaloka, from the Devaloka to the 
Sun, from the Sun to the Lightning ; There a high personage, 
the beloved of God (viz., Vayu) leads them to the world of 
Brahma. The blessed ones live there eternally (for as many 
years as is the life of Brahma); of them there is no rebirth on 
this earth.”—393. 

MANTUA VI. 2. 10. 

3TO ^ Slffa 

*rT%**: ikr&tt 

^ JTTUTTHSfFrT rfT^^T^ 

^qf q^T 
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3TT^T8JTfT^ ^ mianM 

\ ^ 

*grf£rr ^ qq: |q?^ <t%t iftqRft 

q?«n4t 5T SEteT: q<T^T qf^T ^sgp^ ll \\ II 

sf?t «rs^^[<ft4 annuli R n 

ai«T Abba, on the other hand. ^ Ye, who. qsbr Yajnena, by the 
sacrifice. 3[T%«r Danena, by giving away gifts to deserving persons. 5 TO 5 ?I 
Tapa.sft, by penance, Lokan, the worlds, srcifa Jayanti, get. ?f 

To, they, ijr*m Dhftmam, the world of sinoke. sjfvTFf^f^cf Abhisambha- 
vanti, get to. ^JTRJ Dbutnat, from the world of the sinoke. *lf?m R4trim, 
to the world of the night, ?T3|: R4treh, from the world of the night. 
Wtiftswaiaim Apaksiyamknapaksam, the world of the dark fortnight. 

Apaksiyam4napaks4t, from the world of the dark fortnight. 
JjRf Yan, those. Sanraas4n, six months ; the world of Dakgin4yana. 

Adityah, the son. tfftjUIJ Dakgine, towards the south. q[fef Eti, 
goes. Masebhyah, from the world of the Daksinayana, 

Pitrilokam, to the world of the Pitris or Fathers. PitrilokAt, 

from the world of the fathers. ^ Ohandram, to the world of the moon. 
# Te, they. <Ef^ Chandram, the moon. gt«I Prflpya, getting. «rwf Annam, 
the food, wtffat Bhavanti, become. *t*IT Yatha, just as. Somam, 

soma.. ?| 5 fpf Hajanam, the king. WWJWST Apyayasva, do increase. 

Apksiyasva, do decrease. Iti, just in the same way. 
Devkh, the gods, Tan, such ; those that have gone to the world of the 
moon. Tatra, there ; in the world of the moon. Bhakgayanti, 

eat; consume. 3 ?t Tatra, there; in the worlds of the gods. < 5 ^ Evam, in 
this way. Enan, them. WSjPtfa Bhaksayanti, eat ; consume; make 

them eat ; make them consumo their past actions. \ada when, 

Tesira, tlioir ; those that have gone to the world of the moon. 

Tat, that; the past actions, or Adrigta. tpftfa Paryavaiti, comos to an 
end. W? Atha, then. S[»T Imam, this. a?r*r*t AkkSam, Ak4Sa. 
Abhinigpadyante. get to. «TOffWRl Akasat, from Akasa. V4yum, to 

the world of Vayu. 9f^T: VAyoh, from the world of Vayu. Vristim, 

to rain, Vristeh, from rain. Pfithivim, to the earth. $ Te, 

they. Prithivim, the earth. m«l PiApya, getting to. Annam, 

food. WsfFar Bhavanti, become, af Te, they. 3«f: Punah, again. 
Purusagnau, in the fire of man or being. Hfiyante, are offered, asi 

Tatah, hence. qtaiwfl Yosfignau, in the fire of woman. Jayante, are 
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bom, t Te, they j those that work. Lok4o, the worlds, gft Prati, 

towards, gjqrfqq: Utthjtyin»h, ready to stir. ^ Te, they ; those 
that have entered into the world of ereatiop. Evam, in this way. 

ijq Eva, just. «ri| Anu, following ; following the results of their deeds. 

Parivartante, come again and again (into the world of creation), 
siq Atha, on the other hand. ^ Ye, those. Etau, these, qaftsff 

Panth&nau, two ways; the way of Vidyfl, and the way of Karma. *r Na, 
not. ftj: Yiduh, know, £ Te, they, qftzr: Kitjkh, the worms, qjfnf: 
Patafigfih, the flies, Idara, this, Yat, that. Dandasflkam, 

the biter; the serpent, etc. 

16 “ On the other hand, those that conquer the worlds 
by means of sacrifice, giving away gifts, or by austerities, get 
to the world of smoke. From the world of smoke (they get 
to) the world of night. From (the world of) night to the 
world of the dark fortnight. Form the world of the dark 
fortnight to the world of those six months (called Daksin&yana), 
when the sun goes towards the south. From the world of 
these months to the world of the Fathers. From the world of 
the Fathers to the world of the moon. Getting to the world 
of the moon, they become food. Just as in a sacrifice, the 
sacrificers drink the King Soma, saying “ Do increase ; do 
decrease,” just in the same way, then the gods eat there 
(make them serve there), and (there the gods do make) them 
(eat,—consume the fruits of their actions, telling them—“ Do 
increase and do decrease”). When that (world) of theirs comes 
to an end, then they get to this Akasa, from the Akasa they 
(get to) Vayu ; from Vayu to rain, from rain to the earth ; 
on coming to the earth, they become food. They again are 
offered up in the fire of man ; then they are born in the fire 
of women. Ready to start their evolution in this world, they 
thus come again and again (into the world of creation), following 
the results of their deeds. On the other hand, those that do 
not know these two paths, become worms, flies, or those which bite 
(such as serpents, gnats, etc).”—394. 

Here ends the second Brdhmanam . 
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NOTE. 

This Bi&htnana is almost a repetition of Chh&ndogya Upanisad, 
fifth AdhyAya. Hence Madhva has not commented on it elaborately 
here. His commentary on it here is mixed up with his commentary on 
the next Br&hmanam. That commentary, therefore, will be given nnder 
that Brahmanam. Here we reproduce the commentary on similar topics 
from the Chh4ndogya Upanisad. 

The doctrine of Five Fires, appertaining to the Para Biahman, in order that men may 
acquire viaragya or indifference, and the two paths—the Devayana and the Pitriyana—are 
now described. The five Agnis aie not Svarga, He ., but the Lord Himself in His five as¬ 
pects. If the Five Fires meant svarga, astral, He., then this doctrine would also be a 
teaching about the phenomenal, and not a Bralnnavidya. lint the Upanisad says that 
it is a Brahma vidyj, for the knower of it goes to Devayana, from which there is no 
return (see Khanijta tenth—ye itthatn viduh. Sc.), and so Agnis here cannot mean Svarga, 
Sc. This Paftchagni Vidy 3 relates to the Supreme Lord, and this the Commentator proves 
by quoting the well-known SJma-Samhita. 

.It is thus written in the S'lma-Sanihitfi,:—“The words Dyu, Parjanya, 
Varja, Purusa and Yo§4 are the five forms of the lord, namely, 
N&r&yana, V&sudeva, Sankarfana, Pradyumna and Anirnddha, respec¬ 
tively. These are called the Five Agnis. The word Agni is derived 
from ,/tid to eat, or from ,/aga + ni, the mover of the immobile, or from 
,/a^f-ganC never moving. (It thus means: I. The Eater or Destroyer. 
2. The Mover of all immoveables. 3. The Never-Moving). 

Thus (l) «5 + fsr = #rn + fa = «fvW, the cater, (z) «f«T (fl'at which by itself is immobile) 
-f = tlle Mover of the Immobile. (3) %( (not) S + fst =*•!—JT+fSf 2 * 

Unmoving. 

Kvery Agni has samit, dhutna, archis, angara and visphulinga—namely, fuel, smoke, 
flame, live-coal, and spark. But, as Agni does not mean here the physical fire, but God, 
so these words samit, &c., do not mean fuel, &o., but are the names .of the five mani¬ 
festations of the deity—namely, Narayana, Visudeva, Salikarsa.n.i, Pradyumna and 
Aniruddha. 

Visnu is called Samit, because He is super-excellent. (Sam = super, 
it = edha = excellent). He is called dhfima, because He causes all 
evil-doers to tremble. (dhu=to tremble). He is called archis, because 
He is the most adored. (Aram = most, chita = adored). He is called 
angura, because He delights in the bodies of all jivas. (Anga= limb or 
body. Haticsdelight, or because He takes delight in His own body). He is 
called visphulinga, because He flashes on the wise, in diverse ways 
(vi = diverse, sphurana=flashing on the mind). 

Thus samit—which, by the bye, is the same word etymologically as the English word 
Summit—means the Highest or the Most High ; dhuma=the Awe-inspiring, the Terrible; 
;irchis=the Ever-Adored ; apg 3 ra=the Thriller ; visphnlinga=the Inspirer. 
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Moreover, Lord Visnu has again five forms, as N&rayana, Vfisudeva, 
Sankarsana, Pradyurana and Aniruddha. 

Every Agni has five forms. Thus the five forms of the first Agni are called adityn, 
rasmi, altar, chandra and naksalia, generally meaning the sun, the rays, the day, the 
moon and the stars. But as forms ,,t the Lord, these not (Is have different meanings 
here. 

He is called Aditya, because He takes up or attracts everythin? 
(such as the lives of men.&c). He is called rasmi, because He is joy 
and delight (ra = delight, Sa = joy or wisdom). He is called ahar, because 
ignorance cannot overpower Him (A=not, Ha=to kill or overpower, 
from yhan to kill). He is called chandra, because He is supreme 
happiness (,/chand = to gladden). He is called naksatra, because He 
has no ruler above Him (Na = not, Kfatra os protector, ruler.) 

Thus aditya=the Attractor ; rasmi=:the delight-giver ; ahai—the untouched by Evil, 
the Kver-wise Omniscience ; chandra=the joyful ; naksatra=omnipotent. Thus these 
five words denote the five Primary attributes of God, namely, All-beautiful (attractor), All- 
compassionate (because giver of joy), Omniscient, All-Bliss, and Omnipotent. 

Similarly, the words vjyu, abhra, vidyut, asani, hrSduni are used with regard to the 
second Agni. They generally mean aii, cloud, lightning, thunderbolt and thundering. But 
here they describe the five attributes of God. 

Visnu is called v&yu, because He is essentially wisdom and life 
(Vft=-wisdom, ayus = life). He is called abhra, because He is the support 
of waters (Ap = water, bharana = support). He is called vidyut, because 
He enlightens all (Vidyotana = enlightened, illuminating). He is called 
alani, because He eats up all (A6ana = to eat). He is called hraduni, 
because He is always cheerful. 

Thus vayn—Wisdom and Life, abhra=support of waters, wdynt—the illuminator, 
asani=the Eater, hiiduni=the ever-happy. 

With tegard to -the third Agni, similarly, five words are used, namely, sannatsara, 
•iklsa, ratri, dik and avantara-dik, ordinalily meaning, the year, the ether, the night, the 
quarters and the intermediate quarters. But, as appellations of God, they have different 
meanings. 

He is called Samvatsara, because He causes delight to all children, 
or because He enjoys and dwells in all (Sam = all, Vasa=dwell, Ra = 
enjoy : or Sam^all, Vatsa = calf or child, Ra = delight). He is called 
Akftsa, beoause He illumines all (A = fully, KASa=illumining). He is 
called R4tri, because He gives delight (Ram = delight, tr&ti = dad&ti = 
gives). He is called dis, because He teaches the supreme truth (dis = to 
teach). He is av&ntara-diS, because He teaches the secondary truths. 

Thus samvatsara=the perfect enjoyer in all ; Jka«a=the perfect delight; r 3 tri=the 
giver of joy, dif—the Teacher of the highest truth avantata-dis=the Teacher of the 
lower truth. 
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Similarly, with regard to the fourth Agni, the five words used are vak, prana, jihvS, 
chaksu, and irotra, ordinarily meaning, the speech, the hieath, the tongue, the eye and 
the ear. Hut when applied to the I.orcl, they have diffeient meanings. 

He is called v&k, because He is the Word. He is called praija, 
because He is the Life and Leader (pr&na=to lead forward). He is called 
Chaksu, because He is All-seeing. He is called $rotra, because He 
hears all. He is Called JihvA, because all oblations ( homa ) are offered to 
Him, or because Ho is the Great Sacrificer. 

Thus vak=the Word; l’rana=the Guido; Chaksu=the All-seeing; £rotra=the All¬ 
hearing; Jihv 5 =the offering, the sacrifice. Similarly, the woids mentioned in the fifth- 
Agni have different meanings. 

He is called Upastha, because He is near to all (Upasthanstanding 
near, because He is in the heart of all jivas). He is said to persuade, 
because He is the great Conciliator. Ho is called Yoni, because Heunites 
(Yuj = to unite) all. Ho is called Antakrit, because He draws every one 
within Himself at Pralaya. He is called Nandana, because He is delight. 

Five things are mentioned its five Agnis : namely, A^au Lnkali, Parjanya, Prithivl, 
Purusa and Yos 2 , ordinarily meaning, the World (Heaven), the Rain-god, the Karlh, 
the Man and the Woman. Put here they are names of God. 

The Lord KeSava is called Asau Lokah, because He is in PrAna 
(asu a PrAna and asau is locative singular of asu), and because He is 
illuminer (loka = to illumine). He is called Parjanya, because He is the 
Creator of the Great (jan=to produce, params= great). He is called 
Ppithivi, because He is vast (pratha = vast expanse). He is called 
Purusa, because He is abundance, and from Him is all abundance 
(puru = abundance). He is called YosA, because He is served or wor¬ 
shipped by all. (Yo?ya=served, loved or worshipped). Thus it is in 
the SAma-SanihitA. 

In Chh. Up., khancta tenth, mantra six, is described the descent of the soul from higher 
planes. It is said there : “ Having become a mist, He becomes a cloud, having become 
cloud, lie rains down. ” Apparently it would mean that the soul had become a cloud, a 
mist, ftc. The Commentator corrects this misconception. 

The phrases, like “ He becomes smoke, ” “ He becomes a cloud, ” 
mean that the soul (jtva) dwells in smoke, dwells in cloud, &c. (He 
moves when the smoke, or the cloud, &c„ moves ; He remains stationary 
when his habitat is stationary. It does not mean that He becomes 
identical with Smoke-god or Oloud-god.or Smoke-matter or Cloud-matter). 
Because the wise alone attain the status of becoming the presiding deity 
of smoke, cloud, &c. (The Mukta Jtva alone becomes an AdhikArf 
PurUsa—a cosmic agent, a ruler of the cloud or of rain, &c„ and Hot 
ordinary pious men). 
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The word Parjanya has been explained in the above quotation as the Pro—creator. 
The Commentator now explains in his own words, how Parjanya means, etymologically, the 
Great Father. 

The word Parjanya means the Creator (janya) of the Great, 
(namely) of the four-faced BrahmA, hence He is called the Great Father. 

The Lord Hari, in His five-times five forms, dwells in the Sun, &o. 
The heaven and the rest get their names of dyu, &c., because the Lord, 
by dwelling therein, gives His name to it. 

(The Lord, for example, is called dyu, “the Shining One.” The heaven is called dyu, 
because the Lord Dyu dwells theie. Thus the twenty-five objects mentioned in this 
PanchJgni VidyS, are named after the Lord, and not that the Lord is named after them. 
These words are not primarily the names of objects, but names of God; in other Words, as 
rudhi words, they are God-names, Secondarily, they are names of objects.) 


orator htspjjh i 

Third BrXhmanam. 

MANTRA VI. 3. .1 

q$T*q qq% 

sri qqfqq qq?q qftqqfr qftfeiRTftqg- 

qqqreR qftsatafcsrn^q* q^^q q^T 

■o 

q#q ^qRcqfq ^Tcf^ferqgt 

qqq*q SiRR I ^TSf WlW 5T§TTq & W 

qqr: q#: ^w^rrqq^q qqifT i st mq^sf 

i qt c^TT ^q*q qum q% qt&ycrq- 
qfaf «■> T U \ n 

Salt, he, «n Yah, who. KAinayeta, would wish. Mahat, 

greatness ; prosperity in this world as well as in the next. JTT^tJraf' 
PrApwuyAm, may (I) get, gltponf DvAdasAham, for twelve days imme¬ 
diately preceding the appointed day of sacrifice. Upasadvratl,' 

taking the vow called upasat, when he is chiefly to live on milk oply.. 


vi adhyAya , III BRAHMAN A, 1. 715 

BhfftvA, becoming. 33^5 Udafe, towards the north. Ayane, at 

the time of progress of the sun. ApAryamA^apaksasya, of 

the bright fortnight, when the moon increases. gnit^ PugyAhe, on an 
auspicious day. Pu&sAnakfatrena, at the time when a malo 

asterism is in the ascendant, (an asterisin under which male children are 
born), sftgnr? Audumvare, made of the wood of udumvara, or, conglo* 
merate fig-tree, Kamse, in a cup made of bell metal, uf VA, or. 
Chamase, in a (drinking) cup ; in a spoon, Sarvausadhan, of all 

herbs, i.e., of the ten kinds of grain, rice, barley, &c. This is the vedic 
form of SarvaugadbinAm. PhalAni, fruits. $fa Iti, 

etc. Sambhritya, collecting. Parisamfihya, uniting j 

mixing together. Parilipya, sprinkling the place of ofEeriUg with 

water. Agnim, fire; sacrificial fire. qqflfltWPI UpasamAdhAya, 

lighting; kindling. qfaafct Parisltrya, spreading the kusa grass. Wtgerof 
Avritajyatn, ghee coverod, [in a vessel.] sfafieq Samskritya, cleaning or 
making pure. Mantham, paste, powder, mash. Samniya, placing 
near, Juhoti, offers up into the fire. JAtavedah, oh fire. 

This word consists of arrtf: JAtah, all, and tap vedafj, knower. So the 
word means the Lord in the fire who knows all. Wife Tvayi, in thee. 
«n^a: YAvantah, all those. Dev&h, gods, Tiryafichah, crooked; 

adverse. g^TOT Purugasya, of a man ; my. ^TTTT^ KAmAn, the objeots .of 
desire. fr'fg Ghnanti, destroy ; stand in the way of, Tebhyalj, to 

them ; to those gods. wg Aham, I. STtartt BhAgadheyam', portion [of 
ghee], Juhom[, offer, t Te, they, ^jfr: Triptfth, being satisfied, 

an MA, me. nW: Sarvaih, all. $l«: KArnaih, with the objeots of desire. 

Tarpayantu, may satisfy. ^rnfT SvAhA, svAhA. *n YA, who which 
goddess. Ik^') Tiraschi, crooked ; adverse, Nipadyate, knows. 

«nf Aham, I ; the goddess. Vidharani, destroyer of the objects of 

desire, Iti. sj|£ Aham, I ; the sacrifieer. at l’Am, that. ?qi TvA, to 
thee. SamAdhanhn, who is the accomplisher of all. ^aw Ghpifcas/a, 

of ghee; of clarified butter. DharayA, by a portion. *1% Yaje, 

worship ; satisfy. tgnfT SvAhA, svahA. 

1. He who would wish to reach greatness [should] per* 
form the vow called upasat,—of living on milk only for twelve 
days (immediately before the day appointed for the sacrifice), 
in the period called Uttarayana, when the sun moyes towards 
the north, on an auspicious day of a bright fortnight, when 
the moon gradually increases, when, a male asterism is in ascendant, 
collecting the fruits of all the herbs in a vessel made of Udumvara 
or in a spoon of bell*metal, and, mixing them together, sprinkling 
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the sacrificial place with water, spreading the kiisa grass, 
lighting the sacrificial fire, making an offering of the ghee 
that has been purified, and bringing the paste (of all the grains 
of the herbs) (with the following mantras) “ Oh, thou 
Jatavedah, all those adverse gods that are in thee, 
who stand in the way of a man’s [obtaining his] objects of 
desire, to them do I offer this portion ; may they, thus pleased, 
satisfy me with all my desires* Svaha. That adverse (goddess) 
who considers herself (as the cause of) obstacles, to that 
goddess, named Saiiir&dbam [the aceomplisher of all desfres], 
I worship thee with the stream of ghee ; Svaha.”—396. 

Note .—Compare Chhandogya Upanijad, V. 2. 4.. p. 322, S. T>. II., Vol. III. 

mantra VI. 3. 2. 

|fon 

§rart 

SH% ^TTfT ^cutc^ 

gc^T ^$1% ^on^T ^STT- 

gesrT ssraro Wfira- 

SWTO ^3rr|r^^ |r5TT 

gc^I *9$ 

^3% |r^T ***% ^^5r*3R?rfo U ^ U 

9^gI9 JyesthAy a, to the eldest. &T(T SvAhA, SvAhA. &8T9 ^resthaya, 
to the best. 9tTfT SvAbA, SvAha. & Iti, thus ; with these mantras. 
Agnau, in the fire. JW HutvA, offering tho oblation of ghee. 
Manthe, in the paste. Saasrav am, the remainder of the ghee, viwtfc 

Avanayati, shonld throw ; should pour. srr3!T9 PrAnAya, to the PrAna. tgifr 
SvAhA. uffTTflt) Vasis$hayai, to the best of settlers. *gffr SvAhA, SvAhA, 

Iti, thus ; with these mantras, tilin'Agnau, in the fire. gMt HutvA, throwing 
the offering of ghee. Manthe, [the vessel containing].the paste, itafi; 
SaAsravam, the remainder of the ghee (sticking to the ladle). tR9«l9% 
Avanayati, should throw ; should pour. VAche, to the speech. «ngr 
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SvAhA, SvAhA. afast^ PratisthAyai, to the standing place. ^aifT SvA'hA, 
SvAbA. Iti, thus ; with these mantras. «nft Agnau, in the fire. 
Hutva, throwing the offering of ghee. Manthe, in the dough (of 
Sarvausadhi, &c.) Samaravam, the remainder of the ghee, twntfa 

Avanayati, should throw ; should pour. Ohaksuse, to the eye. ^rgr 

SvAhA, Svahft. Sarapade, to the treasure. Wff SvahA, SvAijA 
lti, thus ; with these mantras, Agnau, in the fire. HutvA, 

throwing the offering of ghee. Manthe, in the dough (of Sarvausadhi, 
&c). Sfasf Samsravam, the remainder of the ghee, Avanayati, 

should throw ; should pour, srtara ^rotr&ya, to the ear. ^ffr SvahA. 
WWsrttJLyatanAya, to the place of refuge. SvAhA, SvAhA. 

Iti, thus; with these mantras, wuft Agnau, in the fire g?srr HutvA, throw¬ 
ing the offering of ghee Manthe, (in the vessel containing! the paste. 

Samsravam, the remainder of the ghee. arcnqfa Avanayati, should 
throw; should pour, JT51& Manase, to the mind. SvAhA, SvAhA. 

ST5Hr$ PrajAtyai, to the source of protection. SvAhA, SvAha. Iti, 

thus ; with these mantras, snsft Agnau, in the fire. HntvA, throwing 

the offering of ghee. Manthe, (in the vessel containing) the paste. 

Samsravam, the remainder of the ghee, Avanayati, should 

throw ; should pour. Retase, to semen ; to the seed. 33TgT SvAhA, 

SvAhA. Iti, thus; with this mantra. si«ft Agnau, in the lire. 
HutvA, throwing the offering of ghee flfit Manthe, in the dough ; (of 
Sarvausadhi, etc.) Samsravam, the remainder of the ghee. 

Avanayati, should throw ; should pour. 

2. To the eldest, svaha ; to the best, svaha ; pouring ghee 
with these mantras (the sacrificer) should throw the remaining 
portion of the ghee into the vessel containing the paste. To 
the Prana, svaha ; to the Vasistha, (one who is the Best of the 
Dwellers), svaha; pouring ghee with these mantras (the sacrificer) 
should throw the remaining portion of the ghee into the dough. 
To the speech, svaha ; to the standing place, svaha ; pouring 
<-Tee with these mantras (the sacrificer) should throw the 

n 

remaining portion of the ghee into the vessel containing the 
paste. To the eye, svaha ; to the treasure, svaha ; pouring 
the ghee with these mantras (the sacrificer) should throw the 
remaining portion of the ghee into the vessel containing the 
paste. To the ear, svaha; to the place of refuge, svaha ; 
pouring the ghee with these mantras (the sacrificer) should throw 
the remaining portion of the ghee, as before, into the vessel 
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containing the paste. To the mind, svahd; to the source of 
protection, svaha ; pouring the ghee with these mantras (the 
sacrificer) should throw the remaining portion of the ghee 
(as before, into the vessel containing) the paste. To semen, 
svaha; pouring the ghee with this mantra (the sacrificer) 
should throw the remaining portion of the ghee, as before, 
into the vessel containing the paste. — 397. 

Note .—Compare the Chhlndogya Upanisad, V. 2. 5., S. B. II , Vol. Ill, p. 32.3. 

MANTRA VI. 8. 3. 

%mra 

N ©V N 

|rSTT * gcSTT 

gran 

^^rsrHsr^Rm wfer: scsjt ***§ 

«sv3 x NS 

afrd ssnf |c^t wwm- 
srstts ^n|rtR^ |csri 
^srr|?5r^ Srsr t 

©s ^ sa 

Sc^t firssrm *sct- 

N vs 

|rqj^ |r^T ^^gwsRqrn *srfa 

Scan ***§■ ^w^isrqoRqfa jf^iq^^snlfm^^rarT 

v3 N SS 

*&>^3R3Rqra II 3 II 

MWfr Agnaye, to the fire. 3IT(T SvAha, SvAha. lti, thus ; with this 
mantra. Wtt Agnau, in the fire. $Wt Hutva, throwing the offering of 
ghee, dram SomAya, to Soma, **t*T SvAhA, SvAhA. lti, thus ; with 

this mantra. Agnau, in the fire. gWf HutvA, throwing the offering 

of ghee, Bhuh, to the earth, wgr SvAhA. Bhuvah, to the 

atmosphere. ^stlfT SvAhii, SvAhA. fg; Svah, to the heavens: *?!*: 
Bhurbhuvah svah, to the earth, to the atmosphere, and to the heavens. 
C*TfT SvAhA, SvAhA ITU®? Brahraane, to the Brahman. Wff SvAhA, 
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Sv&ha,. warn Ksatr4ya, to the Ksatra. Svaha, Sv&h4. »jjnn Bh4t4ya, 

to that which came to pass. Bhavisyate, to that which will come 

to pass. fasfWr* Visvftya, to the universe, STSITIflit PrajApataye, to 
Praj4pati. 

3. To the fire, svaha ; pouring the ghee with this 
mantra (the sacrificer) should throw the remaining portion of 
the ghee into the vessel containing the paste. To Soma, 
svaha ; pouring the ghee with this mantra (the sacrificer) 
should throw the remaining portion of the ghee into the 
vessel containing the paste. To the earth, svaha ; pouring the 
ghee with this mantra (the sacrificer) should throw the 
remaining portion of the ghee into the vessel containing the 
paste. To the atmosphere, svaha ; pouring the ghee with 
this mantra (the sacrificer) should throw the remaining portion 
of the ghee into the vessel containing the paste. To the 
heavens, svaha; pouring the ghee with this mantra (the 
sacrificer) should throw the remaining portion of the ghee, 
into the vessel containing the paste. To the earth, to the 
atmosphere, and to the heavens, svaha ; pouring the ghee 
with these mantras (the sacrificer) should throw the remaining 
portion of the ghee into the vessel containing the paste. 
To the Brahman, svaha; pouring the ghee with this mantra 
(the sacrificer) should throw the remaining portion of the 
ghee into the vessel containing the paste. To the Ksatra, 
svaha ; pouring the ghee with this mantra (the sacrificer) 
should throw the remaining portion of the ghee into the 
vessel containing the paste. To that which came to pass, 
svaha ; pouring the ghee with this mantra (the sacrificer) 
should throw the remaining portion of the ghee into the 
vessel containing the paste. To that which will come to 
pass, svaha ; pouring the ghee with this mantra (the sacrificer) 
should throw the remaining portion of the ghee into the 
vessel containing the paste. To the universe, svaha ; pouring 
the ghee with this mantra (the sacrificer) should throw the 
remaining portion of the ghee into the vessel containing the 
paste. To all, svaha ; pouring the ghee with this mantra (the 
sacrificer) should throw the remaining portion of the ghee 
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into the vessel containing the paste. To Prajapati, svSha ; 
pouring the ghee with this mantra (the sacrificer) should 
throw the remaining portion of the ghee into the vessel 
containing the paste.—398. 

MANTRA VI. 3. 4. 

vercraffa 

P5TTfsrrT«?f% XTr*nsrTT*eW**nf 
R«ncf% SraWTOWTO R^v?*T% ^fsr- 

es 

II & II 

W Atha, then. qsf Enam, this ; this dough. Abhimrisati, 

touches. $W*T Bhramat, creation of the world ; or the mover of the world. 

Asi, (thou) art. 3333 Jvalat, burning; light, trfh Asi, (thou) art. 
gtif Pfirnam, full of all the qualities. wf?T Asi, (thou) ’art. SPBttvr Pras- 
tabdham,firm. «f?f Asi, (thou) art. Ekasabham, pervader of this 

universe. Some read Ekasapham, whioh means present in the 

animals that have one hoof, such as the horse, &c. wfa Asi, (thou) art. 
flff* Hi lhkritam, the Hiihk&ra, which a sacrificer utters at the commence¬ 
ment of the sacrifice, wffr Asi, thou art. f^faKVtTPQ^ Hiwkriyaui&nam, he 
in whose honour the Himk&ra is uttered, wfo Asi, thou art. aspfhtf 
Udgitham, the loud chanting at the commencement of the sacrifice. w(|| 
Asi, thou art. tTdgtyam&nam, he who is sung in the middle 

of the sacrifice. «rfh Asi, thou art. ^r&vitam, sounded ; he whose 

praise the sacrificers are made to hear, wrftt Asi, thou art. U?Uf*nfa?f 
pratyftsr&vitam, he whose praise the sacrificers are made to hear again 
and again. wfa Asi, thou art. wrif Ardre, in the moisture ; in the womb 
of the clouds. * Samdfptam, light, wfe Asi, thou art., ftg: Vibhufo, 

all-pervading, wfa Asi, thou art. srj|: Prabhuh, powerful ; master, ujffc 
Asi, (thou) art. Annam, food ; eater, wfa Asi, thou art. sqlfa: 

JyOtih, knowledge, wfa Asi, thou art. ftrsrf Nidhanam, destruction ; he 
in whom everything reverts when destroyed. «rf?l Asi, (thou) art. ffaif: 
Samvargah, collected whole of the Devatas. Asi,,thou art. Iti. 

4. Then, the vessel containing the paste should be touched, 
(with the following mantras, in order to praise the Lord in 
the paste):—(Thou) art the mover of the world ; (Thou) art 



71ADHTATA, III BRAHMA#A, 6. T»| 

the light ; (Thou) art full (of all the qualities) ,* (Thou) art 
firm ; (Thou) art pervader of this universe; (Thou) art the 
Hiihklra (which a sacrificer utters at the commencement of 
the sacrifice) ; (Thou) art He in whose praise the Hirhkara is 
uttered ; (Thou) art the Udgitha ; (Thou) art He, who is 
sung in the middle of the sacrifice ; (Thou) art He, whose 
praise the sacrificers are made to hear ; (Thou) art He, whose 
praise the sacrificers are made to hear again and again ; 
(Thou) art light in the wet cloud ; (Thou) art all-pervading; 
(Thou) art powerful; (Thou) art the food and the eater; 
(Thou) art the light of knowledge ; (Thou) art the destruction ; 
(Thou) art the collected whole of all the Devatas.—399. 

MANTRA VI. 3. 5. 

tra Atha, then, rtf Enam, this vessel containing the paste, wg ft 
Udyachchhati, takes up in band. it Te, thy. nfg^Mahi, glorious form, 
sinffa Amaasi, knowest fully, sir A, a little. Manhi, (we) know. 

Hi, certainly. 51: Sa^, he ■ thou who art such, TI3IT R&j&, king, 
ts&nah, the sender of the teas; ho who makes Brahmft and the other 
deities do their respective duties, srftnflrs Adhipatilj, the highest lord. 
5 t: Sah, that. »rt M&ra, me. 5T3IT R&j&, king. ts&nah> the sender of 

the Isa, like Brahma, &c. wfkriftf Adhipatim, a mighty lord. ^3 Karotu, 
may (he) make. ^fer Iti. * 

5. Then the sacrificer takes up the paste in his hand 
(and sayeth) : Thou (Thy-self) knowest wholly thy glorious 
form; but we know very little (of it). Thou art certainly, 
the king, the sender of the tsas, like BrahmS, &c., the highest 
lord. May that king and the sender of the tsas make me a 
mighty lord.—400. 

HANTBA VI. 3. 0. 

srSTOremfir to 

wreft#: usrutvHfoj: win 

rv* uwvtfiisK’csi; 
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q: fqqt qq: ^tt^t Ri^t w . q%T^- 
qrwgqT^T qq*qra*faqi« ^ wg;qq: q^qtofqt 
«T3T5=g q: *q: ^sn|m qqf* q qrfqqtq?qTf qqf^ 
qqqqftf^g:^ qt *rqTq qgq: *q: *qt|cSFqq 
sqqsq qrot xi^nqq jn^Rpn: qfqaim 

OTq*T%qqqfq^ f^tttfcEJOTfosqqqg* qqsqrm- 
^^qq^dqf wrqTqfqfq q$q^?q ^q^qifiqqiq^T 

ns es 

q^sd ^qm u $. h 

WJ Atha, then. qjf,Enam, this paste, ajuwfei Ach&mati, sips ; 'or 
eats up four times, ip Yah, who. w: Nah, of us all ; of all the beings. 
Rra: Dhiyalj, intellect, understanding, SJUl^UPl Prachoday&t, sends forth, 
quickens, Tat, that. This is the Vedic form of afu (tasya); or it may 
be *RC (Tat), from aw (Tana), to spread, and (Kvip), meaning—spread 

with all the qualities; having all the qualities in full; in this case it 
qualifies mf: (Bhargah). Jjfwgi Savituh, the great progenitor. 
Deyasya, of the Lord N&r&yana, Varenyam, adorable; deserving 

worship, *p?: Bhargah, light; of the form of knowledge, tffajff Dhlmahi, 
(we) meditate on. STOTT: V&tah, the winds, ug Madhu, sweetly. SKatuff 
Rit&yate, may blow, fjfcST: Sindhavah, the rivers, jpg Madhu, sweetly. $rfflr: 
Ksa'ranti, may drop ; may blow, sfNsft: Osadhih, the herbs, sp Nah, to us. 

M&dhvih, pleasing. jfj Santu, may be. aw} Naktam, the night. 3 ef 
Uta, as well as. 3STO: CJgasah, the dawns ; the days, jpg Madhu, pleasing, 
urfutf P&rthivam, of the earth, jut Rajah, the dust. jpg83 Madhumat, 
pleasing, mb Dyauh, the heaven. fggr Pita, the father, sp Nah, tons. 
Jpg Madhu, pleasing, wsg Astu, may be. UW?fa: Vanaspatih, the tree. 
ST: Nah, to us. ipgilTW Madhum&n, pleasing, Sfiryah, the sun. jpgUTW 
Madhum&n, pleasing. wig Astu, may be. TOW: G&vah, the cows ; the 
animals, w: Nah, to us. jff**ft: M&dhvih, pleasing. JT^J Bhavantu, 
may be. Bhfih, the earth, gui Bhuvah, the atmosphere ; the space. 
UJ: Svah, the heaven. U^t.Sarv&m, the whole. JTlfasff SftvitrJm, the 
Gftyatrt mantra. U Gha, as well as. RUT: Sarv&h, the whole, m Cha. 
jpgqjft: Madhumatih, the mantra beginning with JpgUTftr: URTTU& &c. sjg 
Ann, after. «flf Aham, I. Bva, certainly. ^ Idam, this, R«f Sarvam, 
all ; ffill. fih^y&sam, may be, *TT* Aha, (he) should say. J|J Bhflh. 




VI ADHYAYA, III BRAHMAN A, 6. *28 

get: Bhuvah. Svah. Sv&M. Iti. sfaa: Anfcatalj, at the 

end ; when the paste has been eaten. STf^fq Acliamy a, washing (his) 
face. Pftni, the two hands. irqrr«q Prakf&lya, washing. wfwf 

Agnim, the fire. Jaghanena, in the west of. sn^tfaw Pr&ksir&h, 

with the head east ward, tffhvfer Samvisati, should lie down. HRT: 
Pr&tah, in the morning; when the morning duties have been done. 

Adityam, the sun ; the great Lord in the sun. Upatifthate, 

should worship; should offer up prayers to. fqtft Dis&m, of all the 
quarters ; of all the beings that live in various quarters. q$<£vfof 
Ekapundarikaui, the only one lotus; the uhief. stfa Asi, thou art. Aham, 
I ; who thus worship thee. Manufy&n&m, among men. 

Ekapuiidarikam, the only one lotus ; the chief. Bhuy&sam, may be. 

Iti, q*n Yathfi,, as. Itarn, he came before, q?*? Etya, coming, 

wfistf Agnim, the fire. Jaghanena, in the west of. Asinah, 

seated, Vamsam, the family ; the names of the family of the religions 
teachers, srafc Japati, should mutter. 

6 . Then the sacrificer should eat the paste (in four morsels 
thus) ; (uttering the mantra) :—Tat Saviturvarenyam madhu- 
vata ritayate madhu ksaranti sindhavah madhvir nah santvo- 
sadhih Bhuh Svaha; (he should eat the first morsel). Bhargo 
devasya dhimahi madhu naktam utosaso madhumat Parthivam 
rajah madhu dyauh astu nah Pita Bhuvah SvahS ; (he should 
eat the second morsel). Dhiyoyonah Prachodayat Madhumah 
no vanaspatih madhumanastu Suryah Madhvirgavo bhavantu 
nah Svah Svaha ; (he should eat the third morsel). Then, 
after the whole of the Gayatri, viz. —Of the Great God, the 
progenitor, the much-adored Light do (I) meditate on', who 
sends forth our intellect, and whole of Madhumati mantra, 
viz.* —(may) the winds blow mildly ; (may) the rivers flow 
gently; (may) the herbs (be) sweet to us ; (may) the night as 
well as the dawns (be) pleasant ; (may) the dust of the earth 
(be) sweet ; (may) the atmosphere and the Fathers (be) sweet; 
(may) the tree (be) sweet to us ; (may) the sun (be) sWfeet 
and (may) the cows (be) sweet to us ; he should say, may I be 
all this ; Bhurbhuvah svah svaha ; (here he should eat the 
fourth morsel).- At the end, washing (his) face and washing 
two hands,’ he should lie down to the west' of the fire... with 
the head eastward. In the morning (after performing his 
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morning duties, he should worship the sun (thus) :—“ Thou 
art the only one lotus of the quarters ; may I be the only 
one lotus among men.” Coming as (he) came before, and 
seating to the west of the fire, he should repeat the genealogy 
[mentioned in the following mantras].—401. 

MANTBA VI. 3. 7. 

wttiNr: trcnsjTsftfirn « u 

Tata, what has just been said. «pf Etarn, this ; the paste and 
the prooess of its application. 3^(37$: Uddalakah, Udd&laka by 
name. wsftli Arunih, the son of Aruna. VAjasaney&ya, 

the follower of the V&jasaneya branch of the Yajurveda. 
Antevftsine, disciple. YAjfiavalky&ya, to Yajfiavalkya. 3W3T 

TJktvA, instructing, UvAcha, said. «t: Yah, any one. qsf Enam, 

this ; the paste ; the remaining portion of the paste after the sacrifice is 
Over. 5n$ke, dry ; dead. SthAnau, on the trank of a tree, sift 

Api, even. Nisinchet, should sprinkle. Ql’QIT: iS&kh&h, the 

branches. sinWf JAyeran, may grow. q&nnft PalasAni, the leaves. 

Praroheyuh, may spring forth, fft lti. 

7. Uddalaka, the son of Arupa, instructing [this mantra, 
doctrine to] his disciple, Yajfiavalkya, the follower of the 
Vljasaneya branch, said—“ Should one sprinkle it even on 
the dry trunk of a tree, the branches would grow, and leaves 
spring forth.”—402. 

MANTRA VI. 3. 8. 

SIlftR Rfirs^sIT- 

srdfg: u s n 

It YAjfiavalkyah. V&jasaneyah.’the follower of the 

VAjasaneya branch of the Yajarveda.AntevAsine, disciple. $«tPl 
Pai&gAya, the son of Pinga. wgmm Madhuk&ya, to Madhnka. «j# Etam, this. 
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3 0, again, f Ha. Eva, only. Uktv&, instructing, srsrnt Uv&cha, 

said, if: Yah, any one. Enatn, this ; the paste, the remaining portion 
of the paste after the sacrifice is over. Snake, dry; dead, wpft 

Sthftnau, on the trunk of a'tree. wfa Api, even. fsrf«f%q; Nijifichet, should 
sprinkle. W51T: Sakhah, branches. J&yeran, would grow. qorrwft 

Pal&S&ni, leaves. srittg: Praroheyuh, may spring forth, Iti. 

8. Again, Yajfiavalkya, the follower of the Vajasaneya 
branch of the Yajurveda, instructing it to his disciple, 
Madhuka, the son of Pidga, said—‘‘ Should one sprinkle it 
even on the dry trunk of a tree, branches would grow, and 
leaves spring forth.”-—403. 

mantra VI. 3. 9. 

3^r€t5TT^Tfq ^ T5TTq5%3F*|T$- 

«T<It Paingah, the son of Pinga. Madhuka^, Madhuka by name. 

Antev&sine, disciple. ttrnfuwfr BhAgavittaye, the son of Bh&ga- 
vitti. fStr* ChfilAya, to Ohfila. Uktv&, instructing. 34T* Uv4cha, 

said. Yah, any one. tpf Enam, this ; the paste ; the remaining portion 
of the paste after the sacrifice is over. gsfc !§uske, dry ; dead. Wt«fl 
SthAnau, on the trunk of a tree. *rfa Api, even, Nisifichet, should 

sprinkle. <TWTTt ^Akhah, branches, JAyeran, would grow, <l9t«TBl 

PalAsani, the leaves. Praroheyuh, would spring forth. Iti, 

9. Again, Madhuka, the son of Piriga, instructing it to 
his disciple Chula, the son of Bhagavitti, said,—“Should 
one sprinkle it even on the dry trunk of a tree, branches 
would grow, and leaves spring forth.”—404. 

MANTRA VI. 3. 10. 

tirmlsr vrmfsrmsriira* 

erif^R 

srdtj: u \° u 

Bh&gavittifc, the son of BhAgavitti. Chftlah, Ohfila by 
name, a&tlfctl AntevAsine, disciple. alWlft JAnakaye, the son of 
Janaka. AyasthfitjAya, to Ayasthfina. SR|Wr? Uktva, instructing, 
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39T9 UvAcha, said, 9 : Yah, any one. i$f Enarn, this; the paste, the 
remaining portion of the paste after the sacrifice is over. Sugke, 

dry ; dead. Sth&nau, on the trunk of a tree, sufg Api, even. 

Nisifichet, should sprinkle. $TT 9 T: ^kh&h, the branches. siHfcrf JfLyeran, 
would grow. «J3!TOlf*r Palfts4ni, leaves, Praroheyuh, wonld spring 

forth, ^fer Iti. 

10. Again, Chula, the son of Bhagavitti, instructing it 
to his disciple, Ayasthuna, the son of Janaka, said,—“ Should 
one sprinkle it even on the dry trunk of a tree, the branches 
would grow, and leaves spring forth.”-—405. 

MANTRA VI. 3. II. 

srTRR V tpf 

snqfip: Janakih, the son of Janaka. Ayasthunah, Ayasthuna. 

Antev&sine, disciple. 5rt3T9T9 J&b&lftya, the son of Jabftla. 
flWPTmq Satyak&m&ya, to Satyakama. Et&ra, this. 3 U, again. f 
Ha. t$q Eva, only. 39?3I Uktvft, instructing. 331*3 Uvacha, said, 9: 
Yah, any one. «5*f Enam, this ; the paste, the remaining portion of the 
paste after the sacrifice is over. gwj, Snijke, dry; dead. Sth&nau, 

on the trunk of a tree, wfq Api, even. fqfaqrt Nisifichet, should sprinkle. 
Wren: S&kh&li) branches. J&yeran, would grow. qWTWTft Pal&s&ni, 

the leaves. Praroheyufi, would spring forth, ^far Iti. 

11. Again, Ayasthuna, the son of Janaka, instructing 
it to his disciple Satyakama, the son of Jabala, said,—“ Should 
one sprinkle it even on the dry trunk of a tree, branches 
would grow, and leaves spring forth.”—406. 

MANTRA VI. 3. 12. 

m OTTrl i« \\ 

N3 ex * ' 

Wf3WW: Satyak&mah, Satyakftma. 311319: J&b&lah, the son of Jab&la. 
sfjNlRfWTi Antev&sibhyah, to his disciples. tpf Etam, this. 3 U, again, 
f Ha. H3 Eva, only. 3f?3T UktvA, instructing. 3319 Uv&cha, said. 
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Y ah,, any one. qpf Enam, this ; the paste, the remaining portion of the 
paste after the sacrifice is over. i§uske, dry ; dead, Sthnnau, 

on the trnnk of a tree. «fl? Api, even. Nijiflohet, should sprinkle. 

W^tT: f§&khAh, branches. Stfifag J&yeran, would grow. qssr^Ttfsf PalA&Ani, 
the leaves, Praroheyuh, would spring forth, ^fa Iti. Tam, the 

aforesaid. fitam, it ; the Mantha doctrine, stgara Aputr&ya, to one 
who has no son. ar Vft, or. Anantevasine, to one who is 

not a student or disciple, a? VA, or. a Na, not. wwf Brfiy&t, 
should say. 

12 Satyakama, the son of Jabala, instructing it to his 
disciples, said,—“ Should one sprinkle it even on the dry 
trunk of a tree, branches would grow and the leaves spring 
forth.” (A man) should not instruct it (what has been said 
afore) to one who has no sons, or to one who is not a 
regular student.—407. , 

MANTRA VI. 3. 13. 

f’SJRT 3^7 

VTofT^rf ^tf|qoTTRrI^fTT^T 5fa|f- 

^STf 

WR \\ \\ M 

ffir sriTCR. II \ ll 

**g! Chatfih, four; four things. Audumvarafc, made of 

Udumvara, or conglomerate fig-tree, Bhavati, is ; are. 

Audumvarah, made of udumvara. Sruvah, Sruva. sftjWRj Andurn- 

varah, made of the conglomerate fig-tree, mnr: Chamasah, vessel, or cup. 

Audumvarah, made of conglomerate fig wood. ldhmah, the 

sacrificial wood- sftgWTT Audumvaryau, made of conglomerate fig wood. 

Upamanthanyau, the two churning vessels. tpT Dasa, ten. 
Hiwfi® GrtlmyAni, cultivated in a village; chief. DhAny&ni, 

ctops. wtffa Bhavanti, are. iftffc Vrihi, rice. *rsrr: Yav&h, barley. f«OT8 
TSl&h, sesamnm seed. *IRT: MA§&h> kidney-beans, wg Ann, millet ; 
Ay&mAkft. (5T«n*rr«T )• Priyangavah, panic seed; long pepper, 

tjfgtn: Godhftm&h, wheat, MaeftrAh, lentils. « Cha, and. taw; 

£halvAh, pulse, sf Oha, and. KhalvakulAh, vetoh. Oh*, *nd, 
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tin Tin, those grains. filtHT PistAn, grounded. gufa Dadhani, in curdled 
milk, trffil Madhuni, in honey. Ghrite, in ghee. Upasifi- 

chati, should pour. *rT9<l9l Ajyasya. with the ghee, Juhoti, should 

pour into the fire. 

13. Four things are made of Udumvara wood. Of 
Udumvara is the sruva ; of Udumvara is the cup ; of Udumvara 
is the sacrificial fuel ; and of Udumvara are the two churning 
vessels. Ten are the chief cultivated grains, viz., rice, barley, 
sesamum seed, kidney-beans, millet (or Syamaka), panic seed, 
wheat, lentils, pulse and vetch. These, when grounded, (the 
sacrificer) should moisten in curds, in honey, and in ghee. Of 
ghee, (he) should make the offering to the fire.—408. 

Here ends the third Brdhmanam. 

MADHVA’S COMMENTARY. 

In discoursing about Panoh&gni VidyA, the Upanisad says that 
this knowledge leads to mukti. Now, all the schools of Ved&nta 
Philosophy are agreed on this point, that it is Brahma VidyA alone which 
can lead to Moksa. Consequently, Madhva explains this Pafich&gni 
VidyA in the sense of Brahma VidyA, and the Five Fires do not mean 
what they have been ordinarily taken to mean. Hence he says on the 
authority of the Trai-VidyA:—• 

“ It has been said that a man beoome Pafich&gnivit (igififlfaq )or 
the knower of the ‘ Five Fires ’ when he meditates on God in his five 
aspects, viz. —(1) N&rAyana; (2) VAsudeva; (3) Sankarsana; (4) 

Pradyuma; and (■')) Aniruddha, respectively in (I) Dyau ; (2) Parjanya; 
(3) DharA ; (4) Pun ( ^); and (5) Stri ; and that the PafichAgnivit 
attains mukti. He is never stained by the sin of associating with 
mortal sinners.” 

(There is no mention in this Upanisad that the knower of Pafich&gni 
is never stained by “ Sahsarga doss.” This fruit of the VidyA is, 
however, mentioned in the corresponding passage of the Chh&ndogya 
Upanisad, V. 10, 9 and 10 (S. B. H., Vol. III., p. 345), which is 
roproduced below :—■ 

“ The stealer of gold, the drinker of spirits, the violator of the bed 
of his teacher, and the killer of a pious man, are the four who fall (into 
lower worlds), and, as a fifth, he, who associates with them. 

“ But he, who thus knows (the Five Divine Aspects, called) the 
Five Fires, is not tainted with sin, even though he associates with those 
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(sinners). (On the contrary), being (himself) pare, he purifies (them) ; 
and obtains the world of the pions : he who knows thus, yea, he who 
knows thus.*' 

The result of this Pafichagni Vidy& is not only to give Mokja or 
invisible fruit, but it produces also visible results in procreating good, 
healthy and pious progeny, as the Upanisad mentions in the fourth 
Br&hmaga ; and, therefore, the Commentator says :—“ It produces great 
visible and invisible fruits.” As ays an authority :— 

A son, born according to the method taught in this Upanisad, is 
generally entitled to attain Heaven by his good deeds andto attain Mokga 
by his knowledge of Brahman. This is the reason why the Upanisad In 
its fourth Brfthmana teaches the ritual which the married couple should 
observe in their marital relations, in order to procreate such a son and, 
although this Br&hmaija of the Upanisad has been left untranslated, yet 
from the higher standpoint ef Eugenics, such a knowledge is necessary, 
and that justifies the presence of that Brahmana in this Upanisad. 

But the mere performance of the ritual, called Pafich&gni, will not 
produce this result, hence it is said :— 

“If the mind of the married couple is fixed on Vijiju (God), even 
at the time of this marital sacrament and not disturbed by lust.” 

If, however, the mind be so fixed on the Lord, but the couple are 
ignorant of this Pafichagni ritual, yet the progeny will be a pious son, 
.as says the same authority :— 

11 If the couple owing to ignorance has not performed the ceremony 
of Pafichagni, but their mind is still fixed on the Lord at that time, the 
son born to them will yet be fit for Moksa, though generally not possessed 
of visible fruits, in the shape of capacity for worldly affairs. 

“ But sometimes even a son so procreated, is seen to be possessed of 
worldly capacity also through the blessing of a great man. This iB a 
general rule where no special cause exists to counteract it.”) 

The Lord 'N&r&yana is meant by the word Dyau in the Mantra, for 
He is all light, because He illumines all. ( ). By the word 

Parjanya ( ) in the mantra, Lord V&sudeva is meant, for, it is He 

who causes all to be born. ( *Rf; ). By the word Pfithivt in the 

mantra, the Lord Sankargana is to be understood, for, it is He who is 
always Bpoken highly of among the gods (), because 
means all-expansive. The Lord Pradyumna has been spoken of by 
the term Puruga in the Mantra, for, it is that Lord who fills the word 
( ). There is the word Yo$& in the mantra ; this word stands^ 

92 
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for the word Stri ; (tjft ), and the Lord Aniruddha is the Strf,, for, it is 
He who is present in the three. W (Sa), meaning, srffjr (Sahita), in or to* 
gather with, and (Tri) means'three. Stri ( 5 ft) is Aniruddha, because 
it is He who is always present in the three gods. 

The words Dyan, &c., primarily, mean the Param&tman, and the 
heaven, &c., are the secondary meanings; so also, the words Agni, &c., 
primarily mean the Param&tman, and their secondary meanings are also 
here given, viz., —Agni, he who eats or kills all ; Agni, the eater or 
killer. Afig&ra is He who (Afigatven&ryate), is all-destroyer. 

Archi ( is He who is the object of worship, or worshipful. Visphn- 
lifiga () is He who manifests in different forms, or who is 
present in various places ( ). Samit ) is He who is All¬ 

predominant, and, therefore, is the best of all. The Lord Himself, 
presiding in Agni, &c., passes by those names. It must be borne in 
mind that by every term the Lord Param&tman is primarily meant, and 
the other meanings of those terms come from Him, and these meanings 
correspond to the functions performed by the Lord. The words Aditya 
and Basmi (tfw), &c., likewise, have double meanings. As 
N&r&yana, V&sudeva, Safikar?ana, Pradyumna and Aniruddha preside 
in the Five Fires, Diva Parjanya Prithivi 

Purusa ( ) and V 09 & (), so also in each of these fires the Lord 

N&r&yana presides in the five forms, Samit (afwf ), Dhuma c«*o. Archi 
<««), Ang&ra (ufanc ), and Visphulinga ( )■ Thus each of the 

Mantras is to be understood in the following way. In Diva, or in the^ 
Lord N&r&yana, there are five forms, viz., the Lord N&r&yana is the Samit, 
the Lord V&sudeva is the Dhfima, the Lord Sankst-gaga is the Archi, 
the Lord Pradyumna is the Ang&ra, and the Lord Aniruddha is Visphu- 
linga. Again, in Parjanya or in the Lord V&sudeva, there are five forms, 
viz., the Lord N&r&yana is the Samit, the Lord V&sudeva is the Dhfima, 
the Lord Sankarsana is the Archi, the Lord Pradyumna is the Angara 
and the Lord Aniruddha is the Visphulinga. Five similar forms are 
there in each of Sank&r?ana, Pradyumna and Aniruddha. Such is the 
explanation given in the Pravritti. 

It has also been said in the Traividy&,“ The Lord.Pnrusottama, is 
called Dhfima or reproach to the enemies He is called 

Archi, because He is the best of all thatdeserve our worship (WWJfUHWf). 
He is oalled Afig&ra, i.e., He delights in His own body (W*om)for, 
it has been said.—He is the body and He is the enjoyer of that body.” 

Note. —This Upanisad. as well as the Chhslndogya and other Upaniiads constantly 
mention that the Brahma VidyS was learht from the Ksatriyas by the Brihmanas. This 1 
goes against the ptodern exclusive spirit of Br&hmanism, and so Madhva apologises for it,' 
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Moreover, in the Vamja Brlhmana, at the end of this Adhyiya, we find, that Ambhfini 
learnt this VidyS from Aditya. But Ambbrini. being herself the Goddess, Ramil, is certainly 
higher than Aditya or the Solar Logos m the Divine Ilieiarchy. How does a higher learn 
from the lower ? So the Commentator says :— 

It has been said in the Brahmatarka that“ even a superior [person] 
may learn Divine wisdom from one, who is inferior [to him in social 
scale]. Such is the relation between the speaker and the hearer It does 
not imply that the speaker should be higher than his audience. The 
superior person is he whom the Pur&nas, the Panchar&tras and the Itih&sas 
declare to be so, but not others. ” 

a 

The term Aditya, in the Mantra, means the acceptor ( VftffHMt). 
The term Uasmi means the giver of enjoyment and pleasure to 
others ( TOOK! WT*II?f ) The term Ahali means, not inferior to anybody 
). The term ChandramA means the giver of delight ( ), 

The word Nak?atra means he whose protector there is none, except him¬ 
self ( W! aj5f MMWTfaj ). Though the Lord is one, but the term Naksatra has 
been used in the plural number. It is because Ho has many forms. The 
term V&yu in the text means, He who is of the form of knowledge (v&) 
and who is the giver of life (Ayu). The term Abhra ( snST ) means he 
who is not fed or nourished by anybody else, other than himself, 
t ). The term V idyut ) means he who sends forth light 

(fSpftrRRl ). The term Asani means the destroyer of all ( 

The term Hraduni means the great delight ( ). The term 

Ak&sa means he who is bright everywhere ( srtwfclTS sBWWm ). This term 
has not been used in the BrihadaranyakA ; but it has been used in the 
Chhftudogya— ifSraft sri* atfar: (TWT: 

Samvatsara is he who gives delight to his sons, t.e„ those who are devoted 
to Him (wrcftfar). The term DiSa (fipff) means the 
commander ( ) AvAntaradiSa ( ) means the commander 

of what is comprehended within another ; the commander of something 
special or additional ( ). RAtri (5Ctf%| ) means the giver of 

enjoyment ( ). VAk ( *1^ ) means the speaker ( ). PrApa 

( gra ) means the maker ( BT0I^*TT^ ). The term JihvA ( f^r^r) means He 
who makes those that are devoted to Him, give up sins and proceed 
towards Moksa, ( STflfer nwfar ). Ohaksuh ( ) means the speaker, the 

informer ( fffl )■ 3rotra means the hearer ( Jjsflfs ). 

Upastha means He who is alvvays near to all the beings, because of Hjs 
presence in their heart ( )■ Yoni qtfi| means He who leads 

the pious to Mokga and takes the impious to hellish darkness 
wfer* ). The term Abhinanda () means-He who- causes others to 
take delight in Himself. The terra Upamantra WPS means the creator 
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of ( ). Since everything is under the Lord, so every term or 

every name is the name of the Lord. The primary meaning of every term, 
therefore, is the Lord, and it is through the reference to the Lord that 
terms get their secondary meanings, it has also been said by Bhagavat, 
that every word gets its meaning, in which it is understood, from the 
Lord Himself, for everything is under Him. Moreover, it has also been 
said that the meaning of every word is drawn from the Lord Himself. 
My salutations be to that Eternal Paramatman, who is the internal 
governor of every being, and who is to be worshipped by the PafichAgni 
VidyA ( ) by PrApa VidyA ( tmofawr ) and by PrajAtikarma 

(mnfoctf) and through a knowledge of the family of the Gnru or 
preceptor of knowledge. 

Here ends the Bhdsya on the second and third Brdhmanas. 

Fourth Brahman am. 

A'ote .—Regarding this TSrihmana, Professor Max Muller observes : — 

*' This T 5 rjhmana isinserted here because there is supposed to be some similarity 
between the preparation of the Srimantha and the Putramantha, or because a person who 
has performed the Srimantha is fit to perform the Putramantha.” 

As almost the whole of this BrAlimaija does not bear an English 
rendering, it has been left untranslated. 

MANTRA VI. 4. 1. 

^•psrsftaf q^c: 

ii * n 409. 

MANTRA VI. 4. 2. 

II ^ II 410. 

MANTRA VI. 4. 3. 

a’RT itf^35q^T *fa§T 
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q^sqq^qt q qiqiq f it qr^ifa qqqxq^q 
%}%} qq% qiqrq*q %j%\ qqfq v ^qfq^Tq^iq^T- 
qq*rqiqiw> qsftnn*^ ^gf ^F#sqq s^qfq^iq- 
^rrq^rq q*gq*q ftqq: 5^* w \ 11 411. 

M ANTE A VI. 4. 4. 

1?sg ‘5?T^ ^I^rn^l|rTf *q I 

rUffWT* 3TT|rTg W % rT%fT?f3RTTfTT% 

suf q^qx qql jTT^Tnrm^T Frftf^qfr Tq^qrsw- 
^^t^TrJIRFcl q f^fsrfT«S%IS^TqfT^Wrftm qg 
of! ?|$r*q qi STTO^T SIT ^rH *33^fq II S II 412. 

MANTRA VI. 4. 5. 

ofT qF^S^rT: q;TOcftq^BTcqt- 

^q^tqq^q r^q qqq?q- 

T^qf^q qq*%q: qqqrr: qq*%Tq*qqT qqreqiq 
^q?qTfqrqTqTfqg5^3^IvqTqTa[TqT?^^ qxqt qT 

qT Tqrjsqiq II H 11 413. 

MANTRA VI. 4. 6. 

3Ta q^q^gp 3TTc*nq q^rl^lfqqFq^q qfq Tfo 
q&T ?fqnrw> psqfqTq *5ft| qi ^TT qftqf 
q?R%Tf TqT^q^T^q%Tf iqq qaiRqqtqmq^^Tqq^q’ - 
^q 11 ^ n 414 . 

MANTRA VI. 4. 7. 

?t 5^tir^u#Hroai^oftJ>i?i > ?rt 
t«r ^TTf^mR^rr ^sri ni utot itre^rmraan^- 
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^ qajqT «rsj sro^fcqqsjT ^ qscfq \m 415 . 

MAN TEA VI. 4. 8. 

qT ^ *mm qsj sn^qqftfq 

qqftqqritar qqq: 11 c \\ 4ie. 

MANTEA VI. 4. 9. 

q mW^r^TH^r! rT^TH'# fq^Td q#q 

'O 

qqiqtq^qqsqt 3 ?wjsq ^q^fT^fTrqqsrfq 
*nq% q cqqfqsqi^Tsfq f^rqgTTqq 

in^^qiqq qsftra h < II 417. 

MANTEA VI. 4. 10. 

<sm qifq^^r qq qq^fq q^qTqqfqqTq q#q 

\S 

q*jre qqTqrfqqTqqTqFqTT^T^q ^ ^qqi^qsro^ 
frq^ri ^sr qqfq « v* n 41s. 

MANTEA V I. 4. 11. 

3TO qTTq^^q^Tq q^qTqq fq^Td q?|q q*^ 
^'amTqi?qTfqqiOTifliT^^ ,[ iT ^ ^qqi ^ ^TT^dTqlfq 

VT5im II \\ II 419. 

MANTRA VI. 4. 12. 

3rd q*q STTdnNT*: ^TItT %§r| ,5 qT3TqqT^srjjqq- 
qq^Td mq^Td* OTTO*^cfTcdT ^ftq^rTT.* qWHfc 
qfqqTqsr snrdTWT ^rmfsfTqt: JTTWTqT^ 
q sTT^s^nfirm qq qfqfs^qt: qqqsg^q stt^s- 
qTTdfq qq qfqfsfWtrcqTp^ q sn^sqTTdfq qq 
qm|s|Ht?:TsaTq^T^Tscft q sq^sqTTdfq q dT i?q 
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8CTORT q^q fT^T* 

fpTRRqft *RTRT II Vi II 42 °- 

MANTBA VI. 4. 13. 

sro q*q snrof&r fq^cqs gf>^%rf fq^- 
rlsn^T q ifq^qq^qTfercTqRq STT^cq 

qtftqqqTrf^q U u 421. 

MANTBA VI. 4. 14. 

q q f^FJ^T 3TT^q t^SRgqte qqmq- 

f^nf^m qrr^mrsrT qRfcq?qq^ftqTriRft*srft 

5RRRT % II \V II 422. 

MANTBA VI. 4. 15. 

sro q f^#rq^T ^ qsfqsi: fqfsrr snifa |t ^t- 
SRgqfa qqqTqftqTT^Rr ^sq^q qrqfqrqT m q«q- 
sqmSyftqraRft^ SiqRRT % II ^ II 423. 

MANTBA VI. 4. 10. 

STO q ^ TOT&T ^tffrTT^T StT^rT 5ft?t 

q3frnqftqT%q^q qT^TqrSTT qfq- 
WOTRftqTarrqterCt ^fSTf^ra' § n ^ ii 424. 

MANTBA VI. 4. 17. 

3 ?«r 11 f^d^ffgaT ^ qfirqar ^aqqqiqRqT- 
f^RT RT^a qT^RRSTT qf^tFaqSfftqRTTqNr^ 

*fqfqa % II \* l» 425, 
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MANTBA VI. 4 18. 

sro sr f ^ qfa^T fqjfirr: 

^[Rrff qH mftrfT qqfei^Tqgigqta qqqT- 

qforTT3[% qT^RrSTT 

qfaqft qT 3^$* qiq^r sq n u 426. 

MANTBA VI. 4. 19. 

3Tqif*WTctfq %f%r«rT Ftn^qT- 

3S^T<raT?f *qi|iqqq$ *qi£T qfqq 

qcqsrqqiq |rqr^rq msqifq 

XTq^5m q$=H?q qinft g^qrq fCmr^T §qqf fq**q- 
fqsqiqitTs^qTm^ jmsqr qsnqf qcm 

*fT% \\ \< II 427 . 

MANTBA VI. 4 . 20 . 

qfer *t ^t cqq^TSf 
qWffqftq qfqcq qfaqt r^f rH^Tf q^WT- 
q| qf ^qiqf q^% qqR TOtT* n^°ii 428. 

MANTRA VI. 4 . 21 . 

srwq 3 c* fqfTqqfq fqra^qT gfnqiqfqqt 
rreqraq th^r g#q g?sre qqiq fq*qmq%T- 
lfflR«g¥nft£ I fq^^Tpf S^qqq r^^T 
fqsjsjq i snfqqq q^Tqm^hn *w¥ ^ 1 

*t 4' fqqtqifa wH ^ff i *i4f ^ srftqqt 
q«^qi^ 11 ^ 11429. 
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HANTS A VI. 4. 22. 

TfRnfcqqmRqqV i q ^ t rtf 
fsrmf i qqisfspwf <?fqq* qm 

JTWJTt I qiqf^TT qqt JUT 

^s^xfsTRr u ^ n 430. 

MANTBA VI. 4. 23. 

qqT qiq: q^Rnft^qm- 
^qfqqqq: i % *w^qq qfitq *wq<in t f?$- 
*qiq sth: $q: qqR^rq: qw$ fq^f| 

W*JT TO! qffq II ^ II 431. 

HANTKA VI. 4 24. 

^T^sRjqqqqiqTqTf STrqjq 3F*>>% t^Tsq^ 
qqfa V^TSq^TqqiqsjtlcqRqFqf^ q^qiq^qiq: 
^ 3j| I ST*$Tqq<piT qi IT3tqT q qsjfq!^ 

^rifT I qfq morT^^rqfq qq^T^fTm^qifT I qceP- 
4nTTrq^R^ q^T^fqfqfT^^ I ^rRj^R^q^fffT- 

Rr^W!>5|rf 35*tq q: ^!T|f% II II 432. 

MANTRA VI. 4. 25. 

sroreq qs^qmfqqTq qnqiRrfq Rrro 

^TW^qw, *rftqiq?qff^q snq^r qRRrq q*% 
<?qxfq ^qim ^qrm w^c q: q^fqfq 

II ^ II 433. 

MANTBA VI. 4. 20. 

STOT^q qiq q>*tfq i^sqVfq q^sq q§ qfT^q 
qw vxqfq ii ^ ii 434 


93 
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MANTBA VI. 4. 27. 

5 t *qqr qqfter: i TspqTq«qf% 

srmfniT wecra qfa$ qiqi* qsftfa « ^ n 435. 

MANTRA VI. 4. 28. 

sroreq *ra*ww3P**t gonra ftqiqqnft qftqt- 
i ^tt raf qtosft qq qkq^Tsq*- 

fijfrT rf 3 T ^rTRT|^T%mtIT «RTW: 

q*qf 5frT SSl^T mqf^gqT qsjqT SlfTSpqilta q Tjq- 
fq^T sn^rosq q^T *iTqq u 11430. 

*g4 ht«hp^ ii v ii 


Fifth Brahmanam. 
mantra VI. 5.1. 

3TO q*W: qtfqqnftqq: qiTrqiqsftqsnrl q5T*qi- 

Na va 

q»ft^TJTta*ftq^Tr|lfhjtT qTCJT^qqTrJTSfT^ftqq: 
qwaj^^nrqT^Tscr^qqr ^q^^qqrfta^Krftqq: 
qT^TaifTqqT^qT^TSCldqq: qqcqTq^qsncqSTcqiqqtasr: 

\3 \3 NS V* 

^facT^qqrTc^rai^qq sniqsqfapnf fqreq ^ qqif 
tqmq^q^jqsurqtq^Tf ^TqtgqTf qsTqtpi: 11 \ it 

1. Now follows the stem : 

1. Pautimasiputra from K&tyayaniputra, 

2. Katyayaniputra from Gautamiputra, 

3. Gautamiputra from Bhlradvajiputra, 

4. Bharadvajiputra from Parasariputra, 
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5. Parasariputra from Aupasvastiputra, 

6. Aupasvastiputra from Plrasariputra, 

7. Parasariputra from Katyayaniputra, 

8. Katyayaniputra from Kausikiputra, 

9. Kausikiputra from Alambiputra and Vaiyaghrapadiputra, 

10. Alambiputra and Vaiyaghrapadiputra from Ksbjviputra, 

11. Kanviputta from Kapiputra, 

12. KSpiputra,—437. 

MANTRA VI. 5. 2. 

STT^ftqsn^Tqqiq^T MfT^- 

fT^q^i§rc£T5ftqq: qTmTC^pucqTmiftq^T qic^V- 
qSTTftr#qr^r: qi TOFftq q 1 cqTTW^q^T 

qT^T^ftgqifT^T^qq 3?T<TqT*ftq3TT- 

^T&wftqq: *TT^cftqqTc^%- 

qn^sqiqqtqqT^msqiqsftqq srT^ssftqqr^T- 
^ssftqqT ^Tq^mqq-I^^fiq^cftq^T qUE^ETq^qq i r l 

S3 >3 V® C\. S3 

qTq^5FTqqtqqT qT^^q^T^qi^^tqq: sjTfitS#- 

CS S3 Cs S3 Cs S3 

qqT^5Tl?r¥^qtT *m^dqqTT3^ft?retqqi 
qqiJT^qq: s^feq^qqiwri eftqqit^rft- 
qsrrfsvratqq: ^Tscr%qtqqir^Tsd^qtqq; 
qqr^qi^qqtjftqq: ^Tsfeftqqic^T^qtarsr: msyft- 

s 3 sd s 3 

qsn^greqiftR: masftqsr i3iTTg^Tq^T^ig?iq«ir 

n ^ 11 

2. From Atreyiputra, 

13. Atreyiputra from Gautamiputra, 

14. Gautamiputra from Bhlradvajiputra, 

15. Bh&radvajiputra from Parasariputra, 

16. Parasariputra from Vatsiputra, 
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17. Vatsiputra from Parasariputra, 

18. Par&sariputra from Varkaruniputra, 

19. Varkaruniputra from Varkaruniputra, 

20. Varkaruniputra from Artabhagiputra, 

21. Artabhagiputra from Saurigiputra, 

22. Saurigiputra from SaVkritiputra, 

23. Sarikritiputra from Alambayaniputra, 

24. Alambayaniputra from Alambiputra, 

25. Alambiputra from Jayantiputra, 

26. Jayantiputra from Mandukayaniputra, 

27. Mandukayaniputra from Mandukiputra, 

28. Mandukiputra from Sandiliputra, 

29. Sandiliputra from Rathitariputra, 

30. Rathitariputra from Bhalukiputra, 

31. Bhalukiputra from two Kraunchikiputras, 

32. Two Kraunchikiputras from Vaidabhritiputra 1, 

33. Vaidabhritiputra from Karsakeyiputra, 

34. Karsakeyiputra from Prachinayogiputra, 

35. Prachinayogiputra from Sanjiviputra, 

36. Sanjiviputra from PrSsniputra Asurivasin, 

37. Prasniputra Asurivasin from Asurayana, 

38. Asurayana from Asuri, 

39. Asuri,—438. 

MANTBA VI. 5. 3. 

sq^^q^fo: jjq: qnpsrarr f^jrisr^T 

JT§T Rl^qTr^^qqTfe^T: 

SRqq: gssqqt 

O >9 

^fwjtiqn^cqi^TT^rqT^qiRT *p5TT?T q^fq qT*W- 
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3. From Yljnavalkya, 

40. Yajnavalkya from Uddalaka, 

41. Uddalaka from Aruna, 

42. Aruna from Upavesi, 

43. Upavesi from Kusri, 

44. Kusri from Vajasravas, 

45. Vajasravas from Jihvavat Vadhyoga, 

46. Jihvavat Vadhyoga from Asita Varsagana, 

47. Asita Varsagana from Harita Kasyapa, 

48. Harita Kasyapa from Silpa Kasyapa, 

49. Silpa Kasyapa from Kasyapa Naidhruvi, 

50. Kasyapa Naidhruvi from Vak, 

51. Vak from Ambhini, 

52. Ambhini from Aditya, the Sun. 

As coming from Aditya, the Sun, these pure Yajus verses 
have been proclaimed by Yajnavalkya Vajasaneya.—439. 

mantra VI . 5 . 4 . 


Cs VS 


RTTfc$qlf|- 


Sf^TT?[Tai^rli:srT^^^Tr^T^5rmT:^TSI%sr: JT3?Tq%: 


rrafiqfiT^nft w. u $ it 


fftr qssnf 11 h . II 
ntfo fwromtafSreTOurar 11 


4. The same as far as Sanjiviputra (No. 36), then 

36. Sanjiviputra from Mandukayani, 

37. Mandukayani from Mandavya, 

38. Mandavya from Kautsa, 

39. Kautsa from Mahitthi, 

40. Mahitthi from Vamakaksayana, 
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41. Vlmakaksayana from ^Sn^ilya, 

42. Sandilya from Vatsya, 

43. Vatsya from Kusri, 

44. Kusri from Yajnavachas Rajastambayana, 

45. Yajnavachas Rajastambayana from Tura Kavaseya, 

46. Tura Kavaseya from Prajapati, 

47. Prajapati from Brahman, 

48. Brahman is Svayambhu, self-existent. 

Adoration to Brahman.—440. 

Here ends the Fifth Brlhmanam. 

Here ends the Bfihadiranyaka Upanisad. 


PEACE CHANT. 

^ infer, sctttM: scnf^r: u 

«f Om, Pftriiam, full. Adas, that ; the Root-form from 

which all avat&ras descend. Pilrnara, full. Idam, this ; the 

avat&ra-form. goiVl Pftrnlt, from the full (the Root-form). go?n Pftrgam, 
the full ( the avatttra-form ). sqsu# Udachyate, comes out. JPUW 
Pftrnasya, of the Full (the Root-form), yff Pftrnam, the full (the avatftra- 
fovm). Ad&ya, grasping ; withdrawing in Himself; uniting, jpif 

Pftrijam, the Full (the Root-form). qu Eva, alone. AvaSi@yate, 

remains. 

Om. That (Root-form) is Full, this (avatara-form) is full ; 
from Full, the full emanates. When this full is withdrawn in that 
Full, the Full alone remains. 

MADHVA’S COMMENTARY. 

Madhva concludes his commentary on the Byihadaragyaka Upanisad 
by Salutations to God. 

I worship Him who is Ever Blissful, Incomparable, the Supreme, 
the Unborn, All-pervading, Ever steady, Omniscient, behind every aot of 
cognition, Free from all taints, full of all auspicious qualities, the In* 
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fallible and Sternal; who is the cause of the creation, destruction and 
preservation of the universe as well as of imparting the true Divine 
knowledge, and who is ever my dearest comrade and friend. ” 

The Commentator now shows, by quoting scriptures, that his coming is prophesied in 
the Vedas, and therefore this Commentary written by him is authoritative, because he is 
one of the Aptas or the perfect. He is, in fact, an incarnation of Vlyu or Christ. 

Tn the verses of the Veda, there are described three Divine forms 
(incarnations) of VAyu (see Rigveda, I. 141. 1—5). The third of those 
forms has composed this Commentary, explaining it as describing Bari. 
The archetypal form of VAyu, of which these are the various avatAras, 
oonsists of power and wisdom By the command of God, these qualities 
appear fully in the avatAra-forras of VAyu, the mighty, the supporter and 
mover of the universe. His first form or avatAra is as Hsnumat, who 
carried the message of RAma (to SltA), or who ever obeys the words of 
RAma. The second form is that of the warrior Bhima, who destroyed the 
army of the Kurus. His third form is that of Anandatirtha, called also 
Madhva, who has composed this Commentary. 

Hanuman is to be known as the first manifestation of VAyu. He is 
the accomplisher of the acts desired by the God (Rama), and he stands 
perpetually in the presence of the Lord (ready to carry out His 
Commands). 

The second form of VAyu is Bhima, who is the devourer of large 
quantities of food, and the destroyer of the demon PritanA. 

The third manifestation is Pfirna-Prajfia (Madhva himself), renowned 
as Anandatirtha. 

The word ^0 (daSa) in the Rigveda Mantra, 1. 141. 2, quoted below, 
means all or Infinite ; and so the word swffr means Ten or Infinite 
Wisdom. The word srnfif is equivalent to JfSgT or wisdom ; and so 
UTlfc of the Veda really refers to *.ne, because and gtifa=a9T. 

The whole word is equal to ejof MPT. 

Note .—The words a ^° mean ,tie seven revelations of God to tnan, viz., 

the four Vedas and Itiiiisas, PurSnas and Pancharatras, which include the Tantras also. 

When Hari, on account of the advent of the Kaliyuga becomes 
hidden from the sight of man, and when men began to assert that the 
world is false—without any foundation in reality—and that there is no 
such being as fs'vara, but that Jfva is Brahman, then the third manifesta¬ 
tion of VAyu took place, viz,, Madhva came on earth and he established 
the glory and greatness of Viygu. He explains that the words •* Brahman 
being fata ” da not mean that Qo4 bus no qualities but that Be has 
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qualities which are nir or hidden, that is, not easily known to all. ThuB V&yu 
has three Avat&ras, first, in theTretft Ynga.the second, in the Dv&para and 
the third, in the Kali age. The Lord of all lords—the Supreme Visnu—is 
the guide in all these avat&ras and their leader ; they merely carry out 
His commands, Vijnu is called Svayambhu as well as Brahman, Saluta¬ 
tions to that Supreme Brahman. 

These three forms of Viyu are allegorical. Hanumat represents the messenger of 
God. standing near his throne, ever ready to do His commands. He brings the message of 
hope to the desponding soul (SitS), when she is frightened by the terrors and temptations 
of the world, namely, of the lower nature of man. This is the first manifestation of Viyu or 
Christ in the soul of man. He encomages her and tells her not to lose heart. The soul, 
thus encouraged and hopeful, becomes stionger and assumes the sterner aspects of a Drau- 
pad!. The second manifestation of Viyu takes place now. It is when the soul has reached 
the stage of Hraupadi, who no longer is capable of being snatched away-by Ravana or 
Duryodhana, that the second manifestation of Viyu takes place. The Christ comes now, not 
as a messenger of God, but as the warrior of the Lord, the destroyer of the Satanic host. 
He is no longer Gabriel, the gentle, but Michael, the terrible. This aspect of V3yu helps 
the soul in completing her conquest over her enemies. It is then that the third manifes¬ 
tation of Vayu takes place. When the passions are hushed and the lower natuie is sub¬ 
jugated, conies then the Vayu in his last and the sweetest foim as Madhva, the sweet 
wisdom, as Anandatirtha, the bliss-giving saviour, as Purnaprajna, the perfect wisdom. In 
this aspect, the VSyu teaches the soul the mysteries of God-head, and ultimately leads her 
to the presence of her Lord. In fact, the exoteric forms given in the sacred books also 
conceal this allegory. The first form is that of Hanumat, or a big semi-human ape, docile 
but ferocious ; the second is that of a man as warrior, Rhima, the destroyer of the army 
of the Kurus. The third is that of Purnaprajna, the perfect wisdom, the teacher who is 
superman. 

Madhva now explains the five verses of the Rigveda, and shows how they refer 
to the three forms of Viyu. Generally, these verses are taken to mean three forms of 
Agni the celestial fire, as manifested in the sun; astral fire, as seen in the lightning; 
and the terrestrial fire, as we find it on the altar and hearth. These verses, as explained 
by Siyana, hardly give any sensible meaning. We give Griffith’s translation below 

Yea, vetily, the fair effulgence of the God for glory was established, since He sprang 
fmro strength. When He inclines theieto, successful is the hymn; the songs of sacrifice 
have brought Him, as they How. 

Wondeiful. rich in iioui ishment, He dwells in food ; next, in the seven auspicious 
Mothers, is His home. Thiidly, that they might drain the treasures of the bull, the maidens 
brought forth him for whom the ten provide. 

What time from out the deep, fiom the steer’s wondrous foim, the chiefs who had the 
power produced him with their strength: when Mitaiisvan rubbed forth him, who lay con¬ 
cealed, for mixture of the sweet drink, in the days of old. 

When from the Highest Father (Dyaus) he is brought to us, amid the plants, he rises 
hungry, wondrously. As both together (Laksmi and Nirivana) join to expedite his birth, 
most youthful he is born, resplendent in his light. 

Then also entered he the Mothers (the Waters), and in them, pure and uninjured, he 
increased in magnitude. As to the first he rose, the vigorous torn' of old, so now he run.- 
among the younger lowest ones (theplants in which also he dwells), 
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Tlie translation of these versesi according to Madhva, are given below:— 

ufewr wys^fifb *pf: uatefa | 

irfa^aw sNr «?»pptT trei^r: n—Rig., I. 141. 1. 

Ba^ strong jwt ltth4, thus. Tat, that. 53% Vapuse, for the 
sake of body, (for the sake of getting three bodies), atvnfa AdhAyi, the 
god placed or sent, or established, Darsatam, fair, beautiful, fall 

of wisdom. Devasya, of the god ; of VAyu- wf: Bhargah, supporting 

(bhar), and moving (gah) tlnougb the universe. tlftt: Sahasah, of the 
powerful, Uti: Yatah, from whom, from the Lord. sftffsr Ajani, was born. 

Yat-tm, who alone. Upahvarate, stands near RAraa, to obey 

hiB commands. SAdhate, who accomplishes all the works of RAma. 

*rfa: Matih, wisdom, Hanumat is called matih, because hanu means mati. 
sRilW Ritasya, of the True, of RAma. sfar: DhenAh, words. «tsp|»a Anayanta, 
he cariied to SitA or to mankind. Sasrutah, flowing with nectar. 

Of the powerful Grod Vayu, the root-form consists of strength and 
wisdom, which supports the world and moves through it. He thus, for 
the sake of three-fold forms, was born under the command of the Lord. 
His first form is called wisdom (Hanumat), who stands near the throne 
of the Lord and fulfils all his commands, and who carries the life-giving 
words of the True (to SitA or to mankind). 

Note .—The first function of Viyu or Christ is that of Hanumat or wisdom. It is the 
angel that brings the message of hope to the desponding soul, as Hanumat carried the 
words of Rama to Sita. 

Itffl 93! fgrrftumsgfasng 1 

tpnwftf 3rw3uisr«n: 11—Rig., I, 141.2. 

$jjT: Prikgah, the destroyer of the hostile array (pri army, pfitana, 
ksah, destroyer kfayakArakah). 93: Vapuh, body, incarnation, 

PituraAn, rich in .nourishment. fsf?*T: Nityah, always. ASaye, 

dwelling, sleeping, in the home, who ponders over constantly. 
Dvitfyam, the second form, nr A, always. 8Sr%VT?| SaptasivAsu, in the 
seven auspicious MAtrisu, in the measurers. Tfitlyam, the 

form, ww Asya, of him; of VAyu. fWWJ Vpi^abhasya, of the bull; 
of the best, of the strong one. $ Dohase, for the sake of milking out 
wisdom. Dasapramatim, ten wisdom, infinite wisdom, called 

g g fa g fff PfirgaprajfSam. 3IWUSW Janayanta, produced. wtam: Yo?aga^, 
women ; virgins. 

His incarnation, as the destroyer of the hosts, is his second form, 
riob with food, this eternal one sleeps in the home of the seven'measurers, 

94 
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The third form of this powerful Vftyu is assumed, in order to give 
the milk of wisdom to mankind. This is the ten-measured form, called 
the Pftrnaprajfia, which the virgins immaculately conceive. 

Note .—The second AvatJra of Vayu is Bhima the Terrible, the Destroyer of the army 
of the Satanic host. In this form, he governs the Seven Worlds, called the seven Measurers 
Resting in the seven worlds, He fights incessantly with all the evils thereof, and keeps 
them fit for beings to dwell. This form is called rich in food, for it nourishes the seven 
bodies of man. This is the Christ as world-soul. The third aspect of Viyu or Christ is 
that which is called Madhva or Purnaprajna or Ananda-tirtha. This is the human aspect 
or incarnation of Christ, born of women—janayanta yosanah. This incarnation is called 
daiapramatim or Ten-measured or Full-measured, foi it is the Peifect manifestation ; 
for ten is the perfect number. This incarnation is called the Vriaabha or the Bull of God, 
as the Christians call the Christ the Lamb of God. 

fag'tf jsnwrffgw fwtmt flpagnw: i 

«tt*I wgfhgr ggtgfg u—Rig., I. 141.3. 

Of: N'h. (a particle to be joined with the verb kranta), gg Yat, 
because. lm, alone, even. gflH Budhn&t, from the wisdom. gffg^g 
Mahisasya, of the mighty Lord, possessed of the six attributes, ggg; 
Varpasah the attributes of adorableness (var varanlya). protectiveness 
(pa p&laka.) $U(gTg: Isan&sah, the devas called Rudra, &c. ^Tggi Havasu, 
with ease, with joy. Kranta, or akranta, knew, g*g: Surayafc, the 
wise ones, gg Yat, who. alone. wg Anu, after. gf?[g: Pradivafc, 

of great refulgence, gsg: Madhvnh, Madhva. *rrg| Adhave, for the Bake 
of making him their full Lord. Guh&santaai, dwelling in the 

cavity ; concealed from those who hold that the Jiva and the Lord are 
one. KTgftgg! M&tarisv^, V&yu j the virgin’s ch’ld. ggrgfg Math4yati, 
rubs forth, establishes by reasons and scriptural proofs. 

Because the Rulers and the wise ones hove easily understood the 
adorable and protective attributes of the mighty Lord, through the 
grace of this Lord of wisdom (Vayu), who alone, full of great illumination 
and called M idhva, establishes by proofs the concealed Lord as the great 
master of all, for it is the function of M&tarisva to rub forth him who lies 
ooncealed (as fire is produced by rubbing the sticks) 

Note.— MitarisvJ, the son of the virgin, 01 Viyu, in his incarnation as Madhva, has the 
function of revealing the guhlsantam or the concealed Lord. Not only that, he establishes 
the Lord Hari as the husband or the master of all souls, he is the teacher, budhna, the 
wise one, from whom all cosmic Rulers (i«3nas) and world teachers (sflrayah) learn about 
the might and glory of the Lord, called the mahisah, the possessor of the six manas. 

gqfwg: ngi^g^nf^gift ftgfg i 

gfw wffgfgtf $fil: tt—Rig., 1. 141. 4 f 



vt adhyAya, v brAhmanA. lit 

IT Pra. a prefix to be joined with the succeeding verb tftq#. Yat, 
which, viz., the three manifestations, % Pituh, from the Father or the 
progenitor, <7ftrrg[ Parainat, from the highest, qualifying the noun Pituh. 

fag:, therefore, means from the highest father, viz., from Vistju. 
( >1 ) (Pra) Niyato, is brought down or sent down in its highest 
manifestation, qfa Pari, a prefix to be joined to the succeeding verb 
tfffar. A, also a prefix to the same verb ylffa. Pfiksudhah, 

hungry, Virudhah, plants, metaphorically used for the questions 

put by his antagonists in controversy. Oamsu, in (or with) his te6th. 

(Pari 4) rohati- grinds very fine or puts in bis teeth. 

The whole of the first line thus means: when this third avat&ra is sent 
down from his supreme father, Visnu, it is with the object of grinding 
with his teeth all the questions of his adversaries, that is, to defeat all 
his adversaries in controversy, as a hungry man eats succulent herbs 
quickly. 

3*IT Ubhk, both, viz., Lakstni and N&r&yana. Yat, because. 

Asya, his (i.e., of Madhva). Janusam, birth or avat&ra. Yat, 

when. 5*39: Invatah, joined together to send. Wig At, from them both, 
i.e., from Lakfmt and NaiAyana. It, a mere particle. qfag: Yavistah, 
most youthful or junior. WW33 Abhavat, became. gtJIT Ghjink, through 
meroy or pity. gfat: Suchih, pure. 

The second line thus means : since these two (Laksmi and Nlriyajja) combine 
together to send Madhva, the third avatara. on earth—hence, to the mercy of these two 
bis birth on earth, through his physical mother is Suc/ii or pure oi immaculate, and so 
his mother or he did not feel the throes of birth. 

When from the highest Father, he (Madhva) is brought down, it is 
with the object of answering all the questions of his adversaries, just as a 
hungry man grinds with his teeth, soft and succulent herbs. Since both 
N&r&yajjta and Laksmi join together to expedite his birth, hence this most 
youthful (Madhva) is born pure, through their kindness. fHis birth being 
thus immaculate). 

As of old he explained the four Vedas, so in later times he explain¬ 
ed the newer revelations, contained in the other [three inferior ones]* 

Note .—This explains the seven mothers ofVSyu, viz., the four Vedas and the three 
others, Itihisas, FurJnas and Paftcharitras. 

wiftpmg*tfa«wsrr $farcFtf*«wrc sfafar Fstgifi# i 

wcg'owftfa write u—R ig. 1 141. 5. 

smt {3 At it, from W, God, [may be, from Lakgmt and N&r&yana] 
alone. Because was sent to Earth by the divine command. Therefore, 
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he had to suffer from no birth pangs, nnj: MAtrifc, in the mothers. 
( stf )-wfinrff (A) avisat, entered. YAsu, in whom. SfT gfir; A Sucih, 
perfectly pure, immaculate, wftfwwi: Ahimsyamanah, uninjured ; not 
suffering the pangs of dwelling in the womb. UrviyA, in magnitude 

greatly, or the great pains of dwelling in the womb. Vivavpidho, 

increased. Since he entered [the womb of] the Mothers (in his various 
incarnations), by command of the deity, he was not injured by the great 
pains of birth, and he increased [in glory], Anu, afterwards. 

•W Yat, because, guf: PftrvAh, in the previous, viz,, the four Vedas, Rik 
and others. SNffff Aruhat, he grew. 83i;>pft Sanajuvah, always 
establishing [the glory of the Godhead], fsf Ni, a particle, qualifying 

dhAvate. (fw) (Ni) dhAvate, he runs, that is, he explains 

according to the rules of exegetics. Navyasisu, in the new, namely, 

the new Revelation given in Itih&sas, Puranas and PaficharAtras. tTCTTf} 
AvarAsu, the lower ones, because they are posterior in time to the four 
Vedas. 

Since he entered the mothers under divine command, therefore he 
dwelt in them, increasing uninjured and pure. As he had explained the 
prior revelation of old, so now ho explains the newer and posterior 
revelations. 

The word han denotes wisdom, therefore, hanumat means he who 
possesses wisdom. The word inati also means he who possesses wisdom. 

Therefore, when the Rigveda uses the words “ Yadim upahvara te 
sadhate mati^,” it refers to Hanumat ; similarly, the words “Ritasya 
dhenA anayanta sa (su)-srutah," mean he who carries (anayanta) the 
words (dhena) of R&ma, the ever truthful (su-pitasya) to SitA. 

The words “ Sapta§iv&su matrisu ” refer to Bhima. The word 
Bhima means, literally, he who supports all authorities, true sciences 
(bhibhrita, supported; mapramAp&ni, authorities). The word m&tarah 
means measurer of authoritative words. The word saptaiivA refers to 
the seven authoritative Scriptures, namely, the four Vedas, PurAga, 
ItihAsa, and PAficharAtra. He who rests or constantly studies these seven 
is Bhima. 

The word Madhva, in the third verse, is composed of two words, 
madhu, meaning sweet or Ananda, and va, meaning tirtbaor the scripture 
or the teachings. He whose teachings are ever sweet, is called Madhva 
or Ananda-tirtha- Thus Madhva aud - nanda-tirtha literally mean the 
same thing.' This is the third body of VAyu. 

Note .—Madhva not wishing to finish the book by describing his own glory, ends it 
by the following salutation to God 



VI ADHY ATA, V BRAHMAN A. ?4{> 

Salutation to that Beloved Vi§iiu, who is Omniscient, Infinitely 
Auspicious, Pull, Abode of infinite good qualities, Eternal, dwells in the 
lotus-like temple of the heart of Anandatirtha. 

He who knows these three forms of the mighty Spirit (Vayu), as 
described in this Vedic hymn, understands through His grace all the 
Vedas and all the truths. Thus it is in the book called “ Sadbh&va. ” 

He whose name is Anandatirtha and who is the third incarnation 
of VAyu, who is also called Pfirnaprajfia, has composed this Commentary 
(and not I). May it be acceptible to Hari. May Hari full of eternal 
bliss and infinite qualities be ever pleased with me, my salutations to 
that Visiju again, yea over and over again. 


Finish. 
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7 

(Being). 

(Being). Here is not any¬ 
thing several. 


11 

(Katha. IV. 14). 

As water rained on the summit 
• runs down the hillsides, so 
does he run down who sees 
the qualities of the Lord 
diversely. (Katha. IV. 14). 
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—After reaching this Blissful 
Atman, wandering through 
these worlds, enjoying 

desires in desired forms. In 
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in 
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or 
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Uvacha 

you 


( V ) 


Page. 

Line. 

For. 

Read. 

333 

2 

huminous 

luminous 


20 

Subtible 
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14 

ignorant 
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puts 

put 
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acknowledge 
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Seer 

sheer 
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V edass 
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350 
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I.koah 
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Van ah 

Manah 

364 

28 

may 

may be 

366 

24 

peaker 

speaker 

37i 

30 

therefore 

therefore is supported 

376 

23 

that never 

that He never 

378 

30 
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compare 
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6 

6 
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398 
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dream 
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dristi 

Gods that see 

Gods see 
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so 

is 

as 
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because 
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human 

god 
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is 

in 
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that 

is 

in 
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pratyenasa 

pratyenasa means 

Sse 

See 

presides 
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therefore 
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